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Translator’s note to the reader 


“Whoever wishes to translate, and purposes to render each word literally, and 
at the same time adhere slavishly to the order of the words and sentences in 
the original, will meet with much difficulty; his rendering will be faulty and 
untrustworthy. This is not the right method. The translator should first try 
to grasp the sense of the subject thoroughly, and then state the theme with 
perfect clearness in the other language. This, however, cannot be done without 
changing the order of words, putting many words for one word, or vice versa, 
and adding or taking away words, so that the subject be perfectly intelligible in 
the language into which he translates.” 

Moses Maimonides, Letter to His Translator Samuel ibn Tibbon 

Cited from Miscellany of Hebrew Literarture, vol. 1 (1872), p. 222. 


This translation of the book of Numbers is part of a larger project that I 
have undertaken to translate the Torah and the Former Prophets—the 
first nine books of Tanakh (or what Christians call the Old Testament). ! 
These books, which present a history of the people who came to call 
themselves “Israel” and which begin with the world’s creation and 
end with the destruction of Yahweh’s temple in Jerusalem and the exile 
of the Judean elite to Babylonia, have indisputably had an outsized 
impact on human history. Through the act of their writing in the 
middle and late centuries of the first millennium BCE, their authors 
laid the groundwork for a new type of religion, one in which study 
of and adherence to “the book” ultimately displaced animal sacrifice 
as the primary avenue for humans to access the divine realm. These 
nine books, as they grew and came to take their current form over a 
period of centuries, provided a framework out of which the religion 
of Judaism emerged, and then, centuries later, shaped and inspired 
Christian theology. Yet despite these books’ impact on human history, 
they are—with the possible exception of Genesis—barely read today. 





1 This book is the fifth I have translated. The others so far published are my trans- 
lations of Samuel, Genesis, Deuteronomy and Exodus; all are freely available at 
the Internet Archive and on my webpage at academia.edu. 
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One reason why they are unread is that most people today in fact 
find them unreadable. This is true not only for the typical university- 
educated person, but even many devout Jews and Christians view 
them as such. One of the primary goals I have in this larger transla- 
tion project, then, is to make these books readable—or at least less 
unreadable—for the modern-day audience. 


ry 


The Hebrew name for the book of Numbers is Bemidbar, or “In the 
Wilderness.” The stories in the book, which describe the Israelites’ 
journey through the desert from Mount Sinai to the banks of the Jordan 
River, are the culmination of the centuries-long development of what 
scholars refer to as the wilderness traditions. In their current form, 
the stories in Numbers are inextricably linked to the stories of the 
exodus and the giving of the law and to the stories of the invasion 
and division of Canaan. But in their earliest form, the wilderness 
traditions appear to have been an independent origin story, separate 
from and unconnected to the two better-known origin stories: the 
story of Israel’s founder Jacob and the story of the exodus from Egypt. 
The song of Moses in Deuteronomy, parts of which date perhaps 
to as early as the ninth century BCE, is our best witness to the early 
version of the wilderness origin story. The relevant text reads: 


When Elyon assigned nations their lands— 
when he divided up the human race, 
he established borders for the world’s peoples— 
equal to the number of the Yisra’elites. 
But Yahweh assigned to himself his own people— 
Yes, Ya‘aqov is the plot that constitutes his property. 
He found him in a desolate country— 
in the empty howling wastes. 
He circled round him every which way— 
doting over him attentively— 
guarding him like his dearest possession— 
like an eagle rousing its nest— 
fluttering its wings over its hatchlings— 
he spread his wings and picked him up— 
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and bore him aloft on his pinions. 


Yahweh alone leads him— 
not helped by any foreign god. 
He mounts him atop the highest places in the country— 
he eats the choicest produce of the farms— 
he suckles him with honey from an outcrop— 
with oil from a wall of flint-rock— 
with cow’s-milk cheese, with sheep’s milk— 
with the lard of he-lambs, Bashanite rams, and he-goats— 
with the most succulent grains of wheat— 
and with grapejuice that you drink when fermented. 


It is interesting to note the key elements of the early version of 
this tradition as represented in the song of Moses: (1) Long ago in 
the remote past when Elyon organized human beings into separate 
nations, Yahweh selected the Israelites for himself; (2) Yahweh finds 
Israel /Jacob in the desert and protects him like a mother bird doting on 
its hatchlings; and (3) Yahweh places the Israelites in a mountainous 
region and provides them with bountiful food. Equally interesting is 
what is not present: there is no exodus from Egypt; there is no giving 
of the law, nor any treaty made between Yahweh and his people; there 
is no rebellion against Yahweh while in the wilderness; and lastly, 
there is no occupation of land through military conquest. These are 
all elements that were joined to the wilderness traditions in their final 
form, as we have come to know them in Numbers. 

The story of how these elements came to be joined together in 
Numbers, or rather how the wilderness traditions came to be joined 
to both the story of the exodus and the story of the conquest of the 
land, is an important part of the larger story of how the books of the 
Torah grew to take their current form from a large body of originally 
disparate materials and traditions. 

References to the wilderness traditions in the book of Hosea sug- 
gest that at a relatively early date—the mid- or late eighth century BCE 
(perhaps a century or more after the references in the song of Moses)— 
the wilderness traditions were linked to the exodus traditions and 
underwent a transformation as a result. The exodus becomes the pri- 
mary origin story, and the wilderness traditions become subservient to 
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it. Whether the linkage of the wilderness traditions to the exodus was 
first made by Hosea and his followers is unclear, but it does seem likely 
that they were the ones who first introduced one other key element: 
that of apostasy and/or disobedience in the wilderness. The text from 
Hos 13, which very loosely connects the wilderness origin story with 
the Egyptian origin story and then even more loosely connects the 
wilderness tradition with the theme of disobedience, reads: 


I have been your god Yahweh since Egypt— 
you know no gods but me— 
and none give you victory apart from me. 
I first knew you in the desert— 
in a drought-stricken land. 
When I gave them pasture, they ate their fill— 
yes, they ate their fill and grew full of themselves— 
that’s why they forgot me! 


And here is the text from Hos 9, which very loosely connects the 
wilderness origin story with the story of apostasy at Ba‘al Pe’or in 
Moab: 


Like grapes in the desert I found Yisra’el— 
like the first ripe figs from a fig tree. 
I watched your ancestors— 
as they went off to Ba‘al Pe‘or— 
and dedicated themselves to a shameful thing— 
and then became as detestable as the thing they loved! 


It is noteworthy in Hosea just how tenuously the wilderness tra- 
ditions are connected to the exodus and to the theme of apostasy. 
Hosea and his followers introduce nothing new to the wilderness 
traditions, but by placing a reference to the wilderness origin story 
directly next to references to the exodus and the theme of apostasy, the 
authors create an association of these three things in the mind of the 
reader. It is not until the composition of the so-called Deuteronomistic 
History in the first half of the sixth century BCE that these originally 
very loose connections between exodus, wilderness, and apostasy 
are fleshed out. By incorporating stories and details that make these 
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connections explicit, the authors of the Deuteronomistic History thus 
utterly transform the wilderness origin story and place it in service 
of their history’s central message, which is Israel’s and Judah’s fail- 
ure to uphold the obligations of their treaty with Yahweh and their 
subsequent suffering as the treaty curses take effect. 


4% 


As I argue in the introduction to my translation of Exodus,” I believe 
that Exodus and Numbers were originally a single work that was 
composed to serve as the beginning of the Deuteronomistic History. 
The composition of the Deuteronomistic History has its background 
in the fall of Jerusalem and the destruction of Yahweh’s temple there 
in the early sixth century BCE—events which created a crisis of belief 
within southern Yahwism and the leadership of its cult. In seeking 
to come to terms with their circumstances, the leadership turned to 
the book of Deuteronomy, the earliest version of which likely was 
written some forty years before and which at the time was almost 
certainly the most important text in the temple library. And so the 
leadership of Yahweh’s cult in the south came to understand the loss of 
the land and the destruction of the temple in terms of the treaty curses 
in Deuteronomy, which are imposed on those who fail to uphold the 
treaty obligations. The treaty thus became a lens through which to 
view the history of Israel and Judah, and the history of their peoples’ 
relationship with Yahweh. In order to promulgate their views—and 
perhaps to prevent Yahweh’s remaining devotees in the former land 
of Judah from abandoning him—the cultic leadership wrote (or com- 
missioned) a chronicle recording the history of Yahweh’s relationship 
with his people that viewed this relationship in terms of the treaty 
obligations and curses in Deuteronomy. Scholars today call this his- 
tory the “Deuteronomistic History,” and ascribe to it Deuteronomy 
(which was expanded and given a narrative framework as part of this 
work) and the books of Joshua, Judges, Samuel and Kings. 





2 See pp. vii-xx of my Exodus translation. The following sections of this intro- 
ductory note largely reproduce the content of my note to the readers of my 
Exodus translation, and readers familiar with my work there may wish to skip 
the remainder of the note here. 
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Most scholars presume that the Deuteronomistic History begins 
with the book of Deuteronomy. One problem with this view is that 
there is no obvious place one can point to as the beginning of the 
historical narrative. Deuteronomy was almost certainly given a narra- 
tive framework when it was incorporated into the Deuteronomistic 
History. The narrative frame that was added would have included the 
account of Moses’ death at the end of the book, but the revisions made 
at this time likely did not include a narrative of events to begin the 
book.? There would not have been a need for a narrative section to be- 
gin the book of Deuteronomy, however, if as part of the writing of the 
Deuteronomistic History, a new narrative about the origin of Israel’s 
relationship with Yahweh was appended in front of Deuteronomy. 

This I believe is the explanation for the circumstances of the orig- 
inal composition of Numbers—it, along with the earliest version of 
Exodus, was written specifically to serve as the beginning of the 
Deuteronomistic History. The origin story that drives the entirety 
of the Deuteronomistic History is not the origin story of Genesis, but 
rather the origin story found in Exodus. It makes sense, then, that 
this history would begin with this origin story. The wilderness ori- 
gin story, as I suggest above, was transformed in the composition 
of the Deuteronomistic History: the history’s authors made it sub- 
servient to the story of the exodus, and reinterpreted the originally 
positive wilderness experience to be one of rebellion, faithlessness and 
apostasy. 

Thus I view the earliest version of Numbers (and the earliest ver- 
sion of Exodus) as dating to the early sixth century BCE, having been 
commissioned as part of the Deuteronomistic History, and having 
been composed during the same period as the books of Joshua-Kings. 
Over the following three centuries, the text of Numbers underwent 
significant changes, as authors associated with Yahweh’s cult in the 
province of Yehud—and, I believe—authors associated with Yahweh’s 
cult in the neighboring district of Samaria revised and expanded the 





3 The historical narrative in the opening sections of Deuteronomy likely dates 
to the late exilic period or early Persian period. For my views on the com- 
position history of Deuteronomy and the form the book had at the time the 
Deuteronomistic History was written, see pp. 147-159 of my translation of 
Deuteronomy. 
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text to address key issues of concern to their communities during the 
Persian period and early Hellenistic period. 


+ 


The composition history of Numbers—like that of the other books of 
the Torah—is a complicated one that spans centuries. In addition to 
this earliest version of Numbers associated with the composition of 
the Deuteronomistic History, I identify five other major compositional 
layers: (1) additions to the text made late in the exilic period or early 
in the Persian period that connected Numbers to the Samarian book 
of Genesis;* (2) expansions that filled out the portrait of Moses based 
on the evolving traditions about him, that introduced the concept of 
the Meeting Tent, and that, in addition, incorporated various legal 
material from Samaria and/or Yehud; (3) the extensive additions made 
in the first half of the Persian period regarding the Levites and their 
role within the cult; (4) the additions made in the second half of the 
Persian period that elevated the status of the Aaronide priesthood and 
further expanded the “origin story” for Yahweh’s cult that could be 
shared by priests in Yehud and Samaria; and (5) numerous additions 
made late in the Persian period or in the Hellenistic period that sought 
to preserve additional “ancient” traditions which merited inclusion 
into the authoritative records of the Torah.° All these revisions and 
expansions of Numbers were driven by the need to address challenges 





4 Iam assuming that there were good relations between Yahweh’s priests in Yehud 
and his priests in Samaria at the time, and that there was a mutual decision for 
each group to share its religious texts with the other. This would have been 
the catalyst for the priests in Yehud wishing to incorporate Genesis into their 
larger historical chronicle that we know as the Deuteronomistic History, and for 
the priests in Samaria to adopt some of the materials from the Deuteronomistic 
History (Exodus, Numbers and Deuteronomy) for their own uses. 

For a brief overview of my views on the Samarian authorship of the early 
versions of Genesis, see pp. xi-xii of my translation of Exodus. For the friendly 
relations between the leaders of Yehud and Samaria in the early Persian period, 
see L. Grabbe, “The Reality of the Return: The Biblical Picture versus Historical 
Reconstruction,” in J. Stökl and C. Waerzeggers (ed.), Exile and Return: The 
Babylonian Context (Berlin: W. de Gruyter, 2015), pp. 292-307. 

5 For a fuller presentation of my views on the composition history of Numbers, 
see pages 167-199 below. 
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faced by the communities of Yehud and Samaria, by the evolving 
views about the role these books played within the Yahwistic religion 
as practiced within both provinces, and—not least—by the desire 
of the Aaronide priesthood to secure its position vis-a-vis competing 
priestly lines. 

The revisions and additions made to Numbers between the late 
sixth and late fourth centuries BCE were part of a much larger evolu- 
tion that the Deuteronomistic History underwent during the exile and 
the Persian period. Initially, in the late sixth and early fifth centuries, 
the book of Genesis was incorporated into it, and much material was 
added to Genesis, Exodus, Numbers, Deuteronomy, and Joshua to 
strengthen the connections between the books and to extend impor- 
tant themes from Genesis into the other books.° In the fifth century, 
Genesis and Deuteronomy—which as the two oldest books would 
have been the most authoritative—were further revised and expanded 
to address issues of import to the communities in Yehud and Samaria, 
including ideas about the nature of Yahweh’s treaty with his people 
and about the realization of the treaty blessings. Exodus and Numbers 
were also revised in this period to preserve additional legal tradi- 
tions from both Samaria and Yehud and to expand on ideas about 
Moses and his role as mediator between Yahweh and his people. Most 
importantly, as the partnership between Yahweh’s priests in Yehud 
and Samaria became fully established during the fifth century, the 
Deuteronomistic History was broken up into the two collections we 
have today—Torah and Former Prophets.’ I believe the breaking 
up of the Deuteronomistic History into two collections represented 
a compromise solution between the two groups, as the material in 
the Former Prophets with its Zion theology and its hostility to the 





6 Ibelieve the Joseph story was composed at this time in order to connect Genesis 
and the patriarchal traditions to Exodus. At this time as well, Deuteronomy was 
likely revised to reflect the promises made to the ancestors in Genesis. The early 
narrative material in Deuteronomy connecting the book more closely to Exodus 
and Numbers may also have been added at this time. 

7 The presence of Samarian material in the book of Joshua, such as that found in 
Jos 24, is a strong indication that when the Deuteronomistic History was broken 
up, Joshua was initially included with the books of the Torah, and that it was 
only moved to the collection of the Former Prophets relatively late in the Persian 
period or even in the Hellenistic period. 
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northern kingdom would not have been acceptable to the Samarians. 
In the fifth and fourth centuries, the extensive “Levite” and “Aaronide” 
additions were made to Exodus and Numbers; these additions would 
have included the composition and addition of Leviticus. And then 
finally, in the second half of the fourth century as these books came to 
be recognized as “Torah” and as they were imbued with an aura of 
great authority, dozens of explanatory glosses and numerous “ancient” 
traditions, sayings, and stories were inserted into the text to give the 
books the form they have today. 


4% 


Modern translation theory speaks of two types of translation—transla- 
tion that aims for “formal” equivalence and translation that aims for 
“functional” (or what is sometimes called “dynamic”) equivalence. 
Formal equivalence is concerned with fidelity to the text and aims to 
produce a translation that accurately reflects the meaning of the source 
text, preserving wherever possible word order and sentence structure, 
and seeking to maintain one-for-one correspondences in vocabulary. 
Robert Alter’s recently published translation of Tanakh is an example 
of a translation that emphasizes formal equivalence over functional 
equivalence. By contrast, functional (or dynamic) equivalence is con- 
cerned with fluency; the aim here is to produce a natural-sounding 
translation that recreates for the reader the same experience of the text 
as that of a native speaker of the source language. Such a translation 
by necessity breaks with one-to-one correspondences in vocabulary 
and word order in order to express a specific thought or idea in the 
most natural way in the target language. 

From antiquity, one of the fundamental debates among translators 
has been whether translations should strive for formal equivalence 
or for functional equivalence. The early Church father Jerome, who 
spent the better part of two decades writing the Vulgate (the first Latin 
translation of the Christian Old and New Testaments), discusses this 
issue at length in his “Letter to Pammachius on the Best Method of 
Translating.” Although Jerome believed that Bible translations should 
aim for formal equivalence (because of the divine inspiration of the 
text), he argues that for all other texts functional equivalence is the 
superior method of translation. Thus, he says, he translates “sense 
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for sense and not word for word.” He then develops this argument 
in detail by quoting passages from Cicero and Horace in which they 
argue in favor of what we today call functional equivalence. 

Today, outside translators of the Bible, the debate has largely been 
settled in favor of functional equivalence. With translations of the 
Bible into English, however, it is a different story. Perhaps because of 
the undue influence of the King James translation (which emphasized 
formal equivalence), or perhaps out of the (conscious or unconscious) 
belief that the exact Hebrew and Greek words in the Tanakh and 
the Christian New Testament are divinely inspired, many English- 
language translators of the Bible employ approaches that strive for 
formal equivalence and that reject functional equivalence outright. 

I began this note with an epigraph from Moses Maimonides on 
the translator’s task because it sums up succinctly the technique that 
I believe produces the most successful translations. Along with Mai- 
monides, I come down firmly on the side of functional equivalence. In 
this and my other translations, I have put special effort into trying to 
convey the authors’ meaning in natural English—in particular, I have 
written what I imagine the authors would have written had they been 
native speakers of modern-day English. My priorities are always to 
try to express the ideas in the text in the most natural way in English, 
and at the same time to capture the energy and rhythm of the orig- 
inal. When a Hebrew passage is awkwardly phrased, repetitive, or 
confusing, the English translation should reflect that; likewise, when a 
passage is written in a fluid or a highly literary style in the original, 
the English translation should be written that way as well. 

Hebrew is very different from English—its vocabulary is limited, 
it is sparing in its use of particles and adverbs, its sentence structure 
and verb tenses are simpler, and the logical connections between suc- 
cessive sentences or actions are typically implied and rarely expressed 
as explicitly as in English. Translations which carry over these fea- 
tures into English—as translations that aim for formal equivalence 
inevitably must—produce a wooden, lifeless prose (or poetry) that 
fails to do justice to the energy and vibrancy of the original Hebrew. 
In this translation of Numbers, bringing the Hebrew over into natural 
English and prioritizing functional equivalence have required me to 
break significantly from literal renderings in nearly every sentence—I 
have frequently added particles and adverbs, inserted logical connec- 
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tions where lacking, omitted words that are superfluous in translation, 
introduced word variety consistent with English usage, altered verb 
tenses and pronouns, changed word order, and, on occasion, added 
short phrases when needed to produce natural English. Following 
Maimonides’ advice to his own translator quoted above, I have relied 
on my understanding of the text and of what I believed to be the 
authors’ intent to guide my many departures from the literal text. My 
goal was always to be faithful to the ideas that the authors of Numbers 
were expressing in Hebrew—but to express those ideas in English in 
the most natural way. 


4% 


One place where I make a major departure from nearly all other 
present-day English translations of Tanakh is that I do not follow the 
familiar chapter divisions, which are based on a scheme introduced by 
Archbishop of Canterbury Stephen Langton in the thirteenth century 
CE. Rather, my translations follow the division of the text into literary 
units—or parashot—as preserved in the Masoretic traditions. We know 
that most of the parashot in the Masoretic text reflect ancient traditions, 
for they agree broadly with textual divisions found in the Biblical texts 
that were recovered from Qumran and that date to the second and 
first centuries BCE. Moreover, the parashot are marked in an identical 
fashion in the Masoretic text and in the texts from Qumran—space 
breaks where the text resumes in the middle of a line are used to 
indicate the beginning of smaller literary units, and space breaks 
where the text resumes at the beginning of a new line are used to 
indicate the beginning of major literary units. The general agreement 
of the parashot in the texts from Qumran with the Masoretic text can be 
seen in numerous textual fragments from Qumran, but it is most easily 
and convincingly seen in a simple visual comparison of the parashot 
in the Great Isaiah Scroll from Qumran and the Book of Isaiah in the 
Aleppo Codex and the Leningrad Codex. 





8 Fora lengthy discussion of this topic, see E. Tov, “Sense divisions in the Qumran 
texts, the Masoretic text, and ancient translations of the Bible,” in Interpretation 
of the Bible: International symposium on the interpretation of the Bible, 1998. 
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Although the evidence from Qumran clearly demonstrates that 
the parashot have ancient roots, that is of little help in answering the 
questions of how old they are and whether they might have been 
part of the earliest “editions” of the books of Tanakh. It is of course 
impossible to answer these questions definitively, but it is reasonable 
to suppose that the ultimate source for most of the parashot might 
indeed be the original composition itself. We know, for example, 
that textual divisions were regularly employed in ancient texts. And 
perhaps more important, once the medieval chapter divisions are 
stripped away and the parashot highlighted, it is striking to see how 
often the parashot contribute to and enhance the flow of the narrative. 
I have observed this in all the translations that I have completed to 
date—Genesis, Exodus, Numbers, Deuteronomy, and Samuel. 

Because the parashot are sometimes employed in the text in ways 
that modern-day readers do not expect, it is worth including here 
a few comments on their usage in Tanakh. There are two types of 
parashot—the parashah petuhah (or “open parashah”) typically marks 
the beginning of a major literary unit, while the parashah setumah (or 
“closed parashah”) typically marks the beginning of a smaller literary 
unit. 

In Numbers, as elsewhere in Tanakh, both the parashah petuhah 
and the parashah setumah are frequently used to indicate a change 
in compositional layer, a change in the author’s source material, a 
change of subject matter, or a change of scene. Both types of parashot 
are also used to draw attention to important speeches and to alter the 
pace of the narrative for dramatic effect. In addition, both types of 
parashot are often used to organize related content and facilitate the 
reader’s navigation of repetitive text. Thus in Numbers, for example, 
the record of the census at the beginning of the book separates the 
census counts for each tribe with parashot petuhot, whereas in the final 
census of the Israelites conducted by Moses and Eleazar the priest, the 
counts for each tribe are separated by parashot setumot. Finally, two 
special uses of the parashah setumah are to separate items in a list and 
to separate lines of songs; there is no example of the latter in Numbers, 
but an example of the former can be seen in the blessings of Aaron and 
his sons to the Israelites (Num 6.22-27 in the traditional versification 
system). 
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In my translation, I have indicated the parashot petuhot with a triple 
line break and a double asterisk (**), while I have indicated the parashot 
setumot with a single line break and an em-dash (—). Because I have 
a preference for the Aleppo Codex over the Leningrad Codex, the 
parashot in my translation follow it and not the Leningrad Codex. Al- 
though the Aleppo Codex’s version of Numbers went missing in the 
aftermath of the anti-Jewish riots in Aleppo in 1947, when the syna- 
gogue where the codex was kept was ransacked, we have a record of 
its missing parashot petuhot and parashot setumot from the annotations 
made in Rabbi Shalom Shakhna Yellin’s Tanakh by his son-in-law, 
Rabbi Yehoshua Qimhi. (A scan of Yellin’s annotated Tanakh, unfortu- 
nately of low quality, can be found at the Internet Archive.) 

As a convenience to readers, I have noted the Masoretic literary 
units (the “open” and “closed” parashot) and the familiar chapter divi- 
sions of the Christian Bible in the margins of my translation. Although 
the Masoretes did not number the parashot, I have taken the liberty of 
numbering them in order to make it easier for readers to keep track 
of their place in the text, and to move back and forth between the 
text and the notes and comments. In the margins of the translation, I 
indicate the parashot petuhot with the prefix “P” followed by a number 
(P1, P2, P3, etc.). In my numbering system, I treat the parashot setumot 
as subunits of the parashot petuhot—thus P47,1 and P47,2, for example, 
indicate the first and second “closed” parashot after P47. In addition, 
I indicate the more familiar chapter divisions by placing the chapter 
number within brackets—for example, [Ch. 22] denotes Numbers 22. 
Finally, I also use the margins to indicate places in the text that are 
discussed in the notes and comments that follow the translation; for 
each parashah, these are marked in lowercase letters—a, b, c, etc.—and 
are hyper-linked in the pdf version of this book. 


+ 


Finally, a few comments about the translation: in translating names 
of people and places, I have not employed the traditional anglicized 
spelling, but have chosen instead to use transliterations that approx- 
imate how scholars believe ancient Hebrew was pronounced. Thus, 
I write Mosheh rather than Moses, Aharon instead of Aaron, and 
Yisra’el in place of Israel. One other unusual feature of my transla- 
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tion of names is that I have chosen in many places to replicate one of 
the principal quirks of Hebrew spelling: the consonantal letters yodh 
(“y”) and he (“h”) that are sometimes used to indicate specific vowels. 
In Numbers, this results in my writing Siynai rather than Sinai, and 
Mosheh instead of Moshe. Such an approach, I believe, helps bring 
the modern-day reader closer to the text by recreating for them one 
aspect of the experience of reading Hebrew. 

The book of Numbers, which was originally composed as a single 
book with Exodus, has its roots in the origin story of Yahweh’s people 
that was centered around the wilderness traditions. The history of 
Exodus-Numbers—and of the Torah as a whole—is the expansion and 
revision of the combined exodus-wilderness origin story to achieve 
two ends: first, to unite it with the competing origin story centered on 
the patriarchs (Genesis), and then in later editions, to create a separate 
origin story for Yahweh’s cult and its rituals. The resulting books, in 
all their messiness and contradiction, ultimately produced a synthetic 
origin tradition that served as the foundation of both Judaism and 
Samaritanism. It is my hope that through my work here—both in 
the translation that strives to express the ancient authors’ ideas in 
natural modern-day English and in the notes and comments that 
explore Numbers’ complex evolution—readers may gain a deeper 
appreciation of this messy, repetitive, and confusing—but nonetheless 
fascinating—book. 
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ON THE FIRST DAY OF THE SECOND MONTH, in the second year after their P1 [Ch.1] a 
departure from Egypt, while they were still in the Siynai Wilderness, b 

Yahweh spoke to Mosheh inside the Meeting Tent: “Make acountof ¢ 

the entire community of Yisra’elites, by their clans, by their family d e 

lines, counting by name every male individual twenty years of age or 
older—anyone in Yisra'el capable of going to war. Make a censusof f 

them by their military divisions—you and Aharon. With you there 8 

should be one man representing each tribe, each of whom is the head 

of his family line. 

“These are the names of the men who shall serve with you: 

“—for the tribe of Re’uven: Elitzur Sheday’ursson; 

“—for the tribe of Shim'on: Shelumiy’el Tzuriyshaddaysson; 

“—for the tribe of Yehudah: Nahshon Ammiynadavsson; 

“—for the tribe of Yissakar: Nethan’el Tzu‘arsson; 

“—for the tribe of Zevulun: Eliy’av Helonsson; 

“—for the Yosephites: Eliyshama Ammiyhudsson for the tribe of 
Ephrayim and Gamliy’el Pedahtzursson for the tribe of Menashsheh; 

“—for the tribe of Binyamin: Aviydan Gid‘onitesson; 

“—for the tribe of Dan: Ehiy’ezer Ammiyshaddaysson; 

“—for the tribe of Asher: Pag‘iy’el Okransson; 

“—for the tribe of Gad: Elyasaph De’u’elsson; 

“—for the tribe of Naphtaliy: Ahiyra Eynansson. 

“These are the men appointed from the community, the leaders h 
of their ancestral tribes—they shall serve as the heads of Yisra’el’s 
battalions.” i 

And so Mosheh and Aharon summoned these men who had been 
designated by name. At the same time, on the first day of the second j 
month, they convened the entire community and organized them by 
their clans, according to their family lines, counting by name the indi- k 
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viduals twenty years of age and older, just as Yahweh had commanded 
Mosheh. And so he made a census of them in the Siynai Wilderness. 

The men of the tribe of Yisra’el’s first-born, Re’uven, within their lines 
of descent, by their clans, by their family lines, counted individually 
by name, every male twenty years of age or older, all those available to 
march out to battle: those counted for the tribe of Re'uven numbered 
forty-six thousand five hundred. 


Ey 


For the Shim’‘onites, within their lines of descent, by their clans, by 
their family lines, those counted in its census, counted individually by 
name, every male twenty years of age or older, all those available to 
march out to battle: those counted for the tribe of Shim’on numbered 
fifty-nine thousand three hundred. 


Cry 


For the Gadites, within their lines of descent, by their clans, by their 
family lines, counted by name, those twenty years of age or older, all 
those available to march out to battle: those counted for the tribe of 
Gad numbered forty-five thousand six hundred and fifty. 


cy 


For the Yehudites, within their lines of descent, by their clans, by their 
family lines, counted by name, those twenty years of age or older, all 
those available to march out to battle: those counted for the tribe of 
Yehudah numbered seventy-four thousand six hundred. 


Ey 


For the Yissakarites, within their lines of descent, by their clans, by 
their family lines, counted by name, those twenty years of age or older, 
all those available to march out to battle: those counted for the tribe of 
Yissakar numbered fifty-four thousand four hundred. 
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For the Zevulunites, within their lines of descent, by their clans, by 
their family lines, counted by name, those twenty years of age or older, 
all those available to march out to battle: those counted for the tribe of 
Zevulun numbered fifty-seven thousand four hundred. 


+ 


For the Yosephites: for the Ephrayimites, within their lines of de- 
scent, by their clans, by their family lines, counted by name, those 
twenty years of age or older, all those available to march out to battle: 
those counted for the tribe of Ephrayim numbered forty thousand five 
hundred. 


4% 


For the Menashshehites, within their lines of descent, by their clans, 
by their family lines, counted by name, those twenty years of age or 
older, all those available to march out to battle: those counted for the 
tribe of Menashsheh numbered thirty-two thousand two hundred. 


4% 


For the Binyaminites, within their lines of descent, by their clans, by 
their family lines, counted by name, those twenty years of age or older, 
all those available to march out to battle: those counted for the tribe of 
Binyamin numbered thirty-five thousand four hundred. 


4% 


For the Danites, within their lines of descent, by their clans, by their 
family lines, counted by name, those twenty years of age or older, all 
those available to march out to battle: those counted for the tribe of 
Dan numbered sixty-two thousand seven hundred. 
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For the Asherites, within their lines of descent, by their clans, by their 
family lines, counted by name, those twenty years of age or older, all 
those available to march out to battle: those counted for the tribe of 
Asher numbered forty-one thousand five hundred. 


ee 


The Naphtaliyites, within their lines of descent, by their clans, by their 
family lines, counted by name, those twenty years of age or older, all 
those available to march out to battle: those counted for the tribe of 
Naphtaliy numbered fifty-three thousand four hundred. 


Ey 


These are the results of the census that Mosheh and Aharon conducted, 
along with the leaders of Yisra’el (they were twelve in number, each 
man representing his family line). All the Yisra’elites counted in the 
census, by their family lines, those twenty years of age or older, all 
those in Yisra’el available to march out to battle: the total number of 
those counted was six hundred and three thousand five hundred and 
fifty. (However, the Lewites within their family branches were not 
counted in the census with them.) 


Cy 


“However,” Yahweh said to Mosheh, “you mustn’t include the tribe 
of Lewiy in the census, nor should you make a count of them when 
you count the Yisra’elites. Rather, you must appoint the Lewites to 
oversee the treaty shrine and all its equipment, and everything else 
associated with it. They will be the ones who will carry the shrine and 
all its equipment; they are the ones who will take care of it, making 
their camp in the area surrounding the shrine. When the shrine leaves 
a place, the Lewites will take it down, and when the shrine arrives at 
a campsite, the Lewites will set it back up. (And any outsider who 
approaches it must be put to death.) 

“The Yisra’elites will make camp organized by their tribes’ armies, 
each man in his assigned camp and with those sharing his battle 
standard. The Lewites, on the other hand, will make their camp 
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around the treaty shrine, so that there won’t be any anger against the 
community of Yisra’elites. The Lewites shall oversee the management 
of the treaty shrine.” 

And so the Yisra’elites did, doing exactly as Yahweh commanded 
Mosheh. 


4% 


“The Yisra’elites should make camp,” Yahweh said to Mosheh and 
Aharon, “each man with those sharing his battle standard, organized 
by their family lines’ banners, making camp at a suitable distance 
from the area surrounding the Meeting Tent.” 

Those camping in front (to the east): the battle standard of Yehu- 
dah’s camp, organized in three armies, with Nahshon Ammiynadavs- 
son serving as the Yehudahites’ chief. The Yehudahites’ army and 
those mustered for it numbered seventy-four thousand six hundred. 

Those camping alongside them: 

—tThe tribe of Yissakar, with Nethan’el Tzu‘arsson serving as their 
chief. Its army and those mustered for it numbered fifty-four thousand 
four hundred. 

— The tribe of Zevulun, with Eliy’av Helonsson serving as their 
chief. Its army and those mustered for it numbered fifty-seven thou- 
sand four hundred. 

All those mustered for Yehudah’s camp numbered one hundred 

eighty-six thousand four hundred, organized in three armies. They 
would always set out first. 
The battle standard of Re’uven’s camp was to the south, organized in 
three armies, with Eliytzur Sheday’ursson serving as the Re’uvenites’ 
chief. The Re’uvenites’ army and those mustered for it numbered 
forty-six thousand five hundred. 

Those camping alongside them: 

—The tribe of Shim'on, with Shelumiy’el Tzuriy-Shaddaysson 
serving as their chief. Its army and those mustered for it numbered 
fifty-nine thousand three hundred. 

—The tribe of Gad, with Elyasaph Re’u’elsson serving as their chief. 
Its army and those mustered for it numbered forty-five thousand six 
hundred and fifty. 
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All those mustered for Re’uven’s camp numbered one hundred 
and fifty-one thousand four hundred and fifty, organized in three 
armies. They would always set out in second position. 

Next the Meeting Tent—that is, the Lewites’ encampment—would 
always set out, taking the middle position of all the camps. (Just 
as they would make camp, so they would set out—each man in his 
assigned location, organized by their battle standards.) 

The battle standard of Ephrayim’s camp, organized in three armies, 
was to the west, with Eliyshama Ammiyhudsson serving as the Eph- 
rayimites’ chief. Ephrayim’s army and those mustered for it numbered 
forty thousand five hundred. 

Alongside them: 

—The tribe of Menashsheh, with Gamliy’el Pedahtzursson serving 
as their chief. Its army and those mustered for it numbered thirty-two 
thousand two hundred. 

—The tribe of Binyamin, with Aviydan Gid’onitesson serving as 
their chief. Its army and those mustered for it numbered thirty-five 
thousand four hundred. 

All those mustered for Ephrayim’s camp numbered one hundred 

and eight thousand one hundred, organized in three armies. They 
would always set out in third position. 
The battle standard of Dan’s camp was to the north, organized in three 
armies, with Ehiy’ezer Ammiyshaddaysson serving as the Danites’ 
chief. The Danites’ army and those mustered for it numbered sixty- 
two thousand seven hundred. 

Those camping alongside them: 

—The tribe of Asher, with Pag‘iy’el Okransson serving as their 
chief. Its army and those mustered for it numbered forty-one thousand 
five hundred. 

—The tribe of Naphtaliy, with Ahiyra Eynansson serving as their 
chief. Its army and those mustered for it numbered fifty-three thou- 
sand four hundred. 

All those mustered for Dan’s camp numbered one hundred fifty- 
seven thousand six hundred. They would always set out in the last 
position, according to their battle standards. 
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These are the numbers of the Yisra’elites mustered for battle, by their 
family lines. The total number of those mustered in the camps, or- 
ganized by the tribes’ armies: six hundred and three thousand five 
hundred and fifty. The Lewites, however, were not counted with the 
Yisra’elites’ musterings, just as Yahweh had commanded Mosheh. 

The Yisra’elites did exactly as Yahweh commanded Mosheh—they 
accordingly made camp, organized by their battle standards, and 
they accordingly set out from camp, each man keeping with his clan, 
organized by their family lines. 


+ 


These are the descendants of Aharon and Mosheh who were living 
when Yahweh spoke to Mosheh on Mount Siynai: 

—These are the names of Aharon’s sons: Nadav was the first-born, 
followed by Aviyhu, El’azar and Iythamar. These are the names of 
Aharon’s sons—the consecrated priests whom Mosheh installed to 
serve as priests. (Now Nadav and Aviyhu died when in Yahweh’s 
presence on the occasion when they offered up an unauthorized fire 
offering in Yahweh’s presence in the Siynai Wilderness. Because they 
left no sons, El‘azar and Iythamar served as priests in addition to their 
father Aharon.) 


+ 


“Have the tribe of Lewiy approach me,” Yahweh said to Mosheh, “and 
station them in front of Aharon the Priest. They shall serve him, 
performing the duties owed to him and the duties owed to the entire 
community of Yisra’elites in front of the Meeting Tent—carrying out 
the maintenance work associated with the shrine. They shall oversee 
all the Meeting Tent’s equipment and perform the duties owed to the 
Yisra’elites, carrying out the maintenance work associated with the 
shrine. You shall assign the Lewites to Aharon and his descendants— 
they shall be wholly dedicated to him as a gift from the Yisra’elites. 
And so you shall see to the needs of Aharon and his descendants, and 
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they will be able to carry out their priestly duties unhindered. Any 
outsider who comes near to me shall be put to death.” 


Ey 


“Mark this well,” Yahweh said to Mosheh, “out of all the Yisra’elites 
I have chosen the Lewites to take the place of every Yisra’elite who 
is first to emerge from a womb—the Lewites will belong to me, for 
every first-born belongs to me. When I struck down all the first-born 
in Egypt, I set aside for myself all the first-born in Yisra’el, humans 
and animals alike. They are mine. Iam Yahweh.” 


Cry 


“Take a census of the Lewites,” Yahweh said to Mosheh when they 
were in the Siynai Wilderness, “by their family lines, by their clans— 
you should make a count of every male one month of age or older.” 
So Mosheh took a census of them at Yahweh’s direction, just as he had 
been commanded. 


These are the Lewites, arranged by name: 
—The branch of Gershon 
— The branch of Qehath 
—The branch of Merariy 


These are the names of the Gershonites, by their clans: 
—Livniy 
—Shim‘iy 
The Qehathites, by their clans: 
—Amram 
—Yitzhar 
—Hevron 
—Uzziy’el 


The Merarites, by their clans: 
—Mahliy 
—Mushiy 


These are the Lewites’ clans, by their family branches. 
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To the branch of Gershon belonged the Livnites’ clan and the Shim‘ites’ 
clan. These are the Gershunnites’ clans. Those counted in the census 
by number (every male one month of age or older): those counted in 
the census numbered seven thousand five hundred. 

The Gershunnites’ clans would always camp on the backside of 

the shrine, to the west. The chief of Gershunnite family line was 
Elyasaph La’elsson. The responsibility of the Gershunnites within 
the Meeting Tent: the shrine and the tent; its covering and the screen 
for the opening to the Meeting Tent; the courtyard’s curtains and the 
screen for the opening to the courtyard which surrounded the shrine 
and the altar; and all the courtyard’s pegs (with respect to all the 
maintenance associated with these items). 
To the branch of Qehath belonged the Amramites’ clan, the Yitzharites’ 
clan, the Hevronites’ clan, and the Ozziy’elites’ clan. These are the 
Qehathites’ clans. by number (every male one month of age or older): 
eight thousand six hundred, those responsible for the work in the 
shrine. 

The Qehathites’ clans would always camp on the south side of 
the shrine. The chief of the family line for the Qehathites’ clans was 
Eliytzaphan Uzziy’elsson. They were responsible for the chest, the 
table, the lampstand, the altars, the consecrated equipment which they 
would use when serving in the cult, the screen, and all the maintenance 
associated with these items. 

The head of the chiefs of the Lewites’ family lines was El’azar 
Aharonsson the Priest: oversight of those responsible for the work in 
the shrine. 


To the branch of Merariy belonged the Mahlites’ clan and the Mushites’ 
clan. These are the clans of Merariy. Those counted in the census, by 
number (every male one month of age or older): six thousand two 
hundred. The chief of the family line for the Merarites’ clans was 
Tzuriy’el Aviyhayilsson. They would always camp on the north side 
of the shrine. 

The responsibilities assigned to the Merarites: the shrine’s boards; 
its bars, its pillars, and its pedestals (all of its equipment and all the 
work associated with it); the courtyard’s pillars on all sides, along 
with their pedestals; and their pegs and their cords. 
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Those camping in front of the shrine, to the east (in front of the 
Meeting Tent to the east) were Mosheh and Aharon and his sons, 
having responsibility for the work associated with the shrine, with 
respect to the work owed by the Yisra’elites. (Any outsider who came 
near would be put to death.) 

All those counted in the Lewites’ census that Mosheh and Aharon 
conducted at Yahweh’s direction, by their clans: all the males one 
month of age or older numbered twenty-two thousand. 

“Take a census of all the Yisra’elites’ first-born males,” Yahweh said to 
Mosheh, “those one month of age and older, counting them by name. 
Then summon the Lewites to me—I am Yahweh—in place of all the 
first-born among the Yisra’elites, and summon the Lewites’ animals 
as well, in place of all the first-born among the Yisra’elites’ animals.” 

And so Mosheh took a census—just as Yahweh commanded him— 
of all the first-born among the Yisra’elites. All the first-born males, 
counted by name, one month of age or older—all those who were 
counted—numbered twenty-two thousand two hundred and seventy- 
three. 


Cy 


“Summon the Lewites,” Yahweh said to Mosheh, “in place of all the 
first-born among the Yisra’elites, and fetch the Lewites’ animals as well 
in place of the Yisra’elites’ first-born animals—and then the Lewites 
shall belong to me. I am Yahweh. 

“Now as regards the two hundred and seventy-three individuals 
to be ransomed—those of the Yisra’elites’ first-born exceeding the 
number of the Lewites—you should take five shegels per person 
(taking payment in the standard cultic sheqel, with twenty gerah per 
shegel), and then give that amount in silver to Aharon and his sons: 
the excess number among them being ransomed.” 

So Mosheh took the ransom money from those who were in excess 
of those ransomed by the Lewites. From the Yisra’elites’ first-born 
he took silver weighing one thousand three hundred and sixty-five 
shegels, as measured by the cultic sheqel. Mosheh then gave the 
ransom money to Aharon and his sons at Yahweh’s direction, just as 
Yahweh had commanded Mosheh. 
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“From the Lewites,” Yahweh said to Mosheh and Aharon, ”make a 
count of the Qehathites, by their clans, by their family lines, all those 
from thirty years of age to fifty years of age, any eligible to enter into 
service of the cult, in order to perform work in the Meeting Tent. 

“This is the Qehathites’ responsibility in the Meeting Tent: the 
inner sanctum. 

“Whenever the Yisra’elites break camp, Aharon and his sons will 
enter the inner sanctum, take down the screening curtain and cover the 
treaty chest with it. They will place a covering made of embroidered 
leather over that; then after spreading on top garments made entirely 
of violet-dyed fabric, they shall put in place the staves used to carry 
the chest. 

“Next they shall spread violet-dyed fabrics over the table for the 
bread offerings, placing atop it the plates, pans, ewers, and jars used 
for pour offerings. (The daily offering bread should be placed atop it 
as well.) They shall spread scarlet-dyed fabrics on top of that, cover it 
all with an embroidered leather covering, and then put in place the 
staves used to carry the table for the bread offerings. 

“Next they shall take some violet-dyed fabrics and cover the lamp- 
stand and its lamps, its snuffers and snuff-dishes, and all the jars for 
its oil which they use to tend the lampstand. Then they shall put it 
and all its equipment in an embroidered leather covering and hang 
the whole thing on a carrying pole. 

“Next they shall spread violet-dyed fabrics over the golden altar, 
cover it with an embroidered leather covering, and put in place its 
staves. 

“Next they shall take all the pieces of the cult’s equipment with 
which they perform rituals in the outer sanctum, wrap them in violet- 
dyed fabric, cover them in a covering of embroidered leather, and then 
hang the whole thing on a carrying pole. 

“Next they shall cleanse the altar of all its grease residue and 
spread purple-dyed fabric over it. Then they shall place on top all 
the implements which they use to perform ritual offerings on it— 
the fire-pans, the skewers, the shovels, and the basins (all the altar’s 
equipment)—and spread a covering of embroidered leather over all of 
that. Finally, they shall put in place the staves used to carry the altar. 
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“Aharon and his sons must finish covering the shrine and all the 
shrine’s equipment when the Yisra’elites break camp. Only after that 
may the Qehathites arrive to carry the things they are responsible for. 
They must not touch the shrine itself, lest they die. 

“All the foregoing are the responsibilities of the Qehathites in the 
Meeting Tent. 

“The responsibility of El’azar Aharonsson the Priest: the lighting 
oil, the spiced incense, the daily grain offering, and the consecration 
ointment. The responsibility for the shrine in its entirety and every- 
thing in it—that is, the consecrated area and its associated equipment.” 
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“Do not cut off the family branches of the Qehathites’ clans from the 
Lewites,” Yahweh said to Mosheh and Aharon. “Do the following for 
them so that they might live and not die: whenever they approach the 
inner sanctum, Aharon and his sons should enter the shrine and assign 
each one of them his specific duties and tasks. They mustn’t enter the 
inner sanctum to view the chest for even a second—otherwise, they'll 
die.” 


Ey 


“Make a count of the Gershunnites as well,” Yahweh said to Mosheh, 
“by their family lines, by their clans, taking a census of them—any 
from thirty years of age to fifty years of age, all those eligible to enter 
into and carry out service for the cult, in order to perform work in the 
Meeting Tent. 

“These are the responsibilities of the Gershunnites’ clans, with 
respect to duties and tasks: 

“They shall carry the shrine’s curtains, the Meeting Tent that serves 
as its cover, the embroidered leather covering that lies in top of that, 
and the screen for the Meeting Tent’s opening; the courtyard’s curtains, 
the screen for the opening to the gate of the courtyard that surrounds 
the shrine and the altar, the cords for the curtains, all the tools needed 
for their use, and everything made for them. They shall do all this 
work. 
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“All the Gershunnites’ responsibilities with respect to their tasks 
and their duties will be performed at the direction of Aharon and his 
sons. You all shall closely oversee them in their work—that is, with 
respect to all the things they have responsibility for. 

“The foregoing are the responsibilities of the Gershunnites’ clans 

in the Meeting Tent and their tasks, carried out under the authority of 
Iythamar Aharonsson the Priest. 
“Take a census of the Merarites, by their clans, by their family lines, 
making a count of any from thirty years of age to fifty years of age, all 
those eligible to enter into service of the cult, in order to perform work 
in the Meeting Tent. 

“These are the tasks associated with their responsibilities, with 
respect to the service they perform in the Meeting Tent: 

“The shrine’s boards and bars, and its pillars and pedestals; the pil- 
lars around the courtyard’s circumference, along with their pedestals, 
as well as their pegs and cords (with respect to all their equipment and 
all the things the Merarites are responsible for). (You all should make 
an itemized inventory of the equipment used in the performance of 
their responsibilities.) 

“The foregoing are the responsibilities of the Merarites’ clans, with 
respect to the work they perform in the Meeting Tent under the direc- 
tion of Iythamar Aharonsson the Priest.” 

Mosheh and Aharon and the leaders of the community then took 
a census of the Qehathites, by their clans, by their family lines, any 
who were between thirty and fifty years of age—all those eligible to 
enter into service of the cult for the work in the Meeting Tent. Those 
counted in the census by their clans numbered two thousand seven 
hundred and fifty. These are the accounts of the Qehathites’ clans—all 
who perform service in the Meeting Tent—whom Mosheh and Aharon 
counted at Yahweh’s command, as directed by Mosheh. 

The Gershunnites counted in the census, by their clans, by their family 
lines, any who were between thirty and fifty years of age—all those el- 
igible to enter into service of the cult for the work in the Meeting Tent: 
those who were counted, by their clans, by their family lines, num- 
bered two thousand six hundred and thirty. These are the accounts 
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of the Gershunnites’ clans—all who perform service in the Meeting 
Tent—whom Mosheh and Aharon counted at Yahweh’s direction. 

The Merarites’ clans counted in the census, by their clans, by their 
family lines, any who were between thirty and fifty years of age— 
all those eligible to enter into service of the cult for the work in the 
Meeting Tent: those who were counted, by their clans, numbered 
three thousand two hundred. These are the accounts of the Merarites’ 
clans, whom Mosheh and Aharon counted at Yahweh’s command, as 
directed by Mosheh. 

All those counted in the census, whom Mosheh and Aharon and 
the chiefs of Yisra’el counted (that is, the Lewites), by their clans, by 
their family lines, any who were between thirty and fifty years of 
age—all those eligible to perform the various work and the various 
functions in the Meeting Tent: those who were counted numbered 
eight thousand five hundred and eighty. At Yahweh’s direction they 
were counted, under Mosheh’s guidance, each man in accord with 
his duties and his area of responsibility—and the things that were 
assigned to him—about which Yahweh commanded Mosheh. 


*%* 


“Command the Yisra’elites to banish from camp all who are afflicted 
with leprosy and all who have a chronic flow—anyone who has some 
uncleanness on his person,” Yahweh said to Mosheh. “You should 
banish males and females alike, sending them outside the camp’s 
boundary. In this way, they won’t cause their camps to become 
unclean—those among whom I reside.” 

The Yisra’elites did just that: they sent such people outside the 
camp’s boundary; just as Yahweh told Mosheh, so the Yisra’elites did. 


Ey 


“Speak to the Yisra’elites,” Yahweh said to Mosheh. “ “Any man or 
woman, if they commit some act of wrong-doing that people are wont 
to do—to act treacherously against Yahweh—then that individual 
shall be liable for his offense. They must confess the wrong-doing 
which they committed; after his penalty is stated, an extra twenty 


16 P24,2 - P26 


percent will be added to it, and then he shall pay that to the one whom 
he wronged. 

“If the wronged person is deceased and has no kinsman to pay the 
penalty to, then the penalty will be brought to Yahweh, to the priest 
then in office, to be paid separately from his offering of the propitiatory 
ram by which he will make propitiation for his wrong-doing. 

“Any lift-offering that is part of the Yisra’elites’ consecrated of- 
ferings and that is brought to the priest will belong to the priest. In 
general, each person retains possession of his consecrated offerings; 
however, if someone gives it to the priest, it will belong to the priest.” 


4% 


“Speak to the Yisra’elites,” Yahweh said to Mosheh, “and say the 
following to them: ‘Any man who suspects that his wife is unfaithful 
and is betraying him—in the case in which, for example, a man has 
sexual intercourse and ejaculates his semen into her unbeknownst 
to her husband, and then she hides herself because she is unclean, 
but there is no evidence against her and she wasn’t caught in the 
act—should he be consumed with feelings of jealousy or get into a 
jealous rage with her at a time when she is unclean, or should he be 
consumed with feelings of jealousy or get into a jealous rage with her 
at a time when she is clean, then that man should bring his wife to the 
priest then in office, and also bring on her behalf an offering for her 
offence—one tenth of an eyphah of barley flour. He mustn’t pour any 
oil over the offering, nor put any incense on it, for it is an offering to 
propitiate his jealous feelings—a memorial offering memorializing her 
offence. The priest should then make her approach and have her stand 
in front of Yahweh. Next, after procuring some consecrated water in 
an earthenware pot, the priest will take some dirt from the shrine’s 
floor and put it in the water. 

“So the priest will make the woman stand in front of Yahweh; 
then he will undo the woman’s hair and put the grain from the memo- 
rial offering (an offering to propitiate jealousy) into her open palms. 
Meanwhile, the priest should have at the ready the bitter water used 
to effectuate a curse. The priest will then have her swear an oath, say- 
ing to the woman, ‘If a man didn’t have sexual intercourse with you, 
and if you didn’t make yourself unclean by being unfaithful to your 
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husband, may you be free from the effects of this bitter curse-bringing 
water. However, if in fact you were unfaithful to your husband and 
if you did make yourself unclean, and if a man ejaculated his semen 
into you—one who was not your husband... .’ 

“Then the priest will have the woman swear a formal oath, after 
which the priest will say to her, ‘May Yahweh make you an example 
to be used in curses and oaths among your people by making your 
loins defective and by making your womb suffer bloat. And so may 
this curse-bringing water enter your guts, to bloat up your womb and 
to make your loins defective.’ 

“*“Certainly, certainly,’ the woman will say, whereupon the priest 
will write these curses on a document, wipe their ink off into the 
bitter-tasting water, and then make the woman take a sip of the bitter 
curse-bringing water—and so the curse-bringing water will enter her 
to bitter effect. 

“Then the priest will take the grain offering for propitiating jeal- 
ousy from the woman’s hands and present it to Yahweh as a wave- 
offering. Next, after making her approach the altar, the priest will grab 
a portion of the grain offering to serve as her memorial offering and 
burn it on the altar. After that he will have her take another sip of the 
water. Once he has made her sip the water, if she made herself unclean 
and was unfaithful to her husband, then the curse-bringing water will 
enter her to bitter effect, making her womb suffer bloat and making 
her loins defective—and the woman will become a curse among her 
people. And if the woman didn’t make herself unclean and in fact was 
clean, then she will be exempt from the curse’s effects and will be able 
to become pregnant. 

“This is the instruction regarding matters provoked by jealousy: 
when a woman is suspected of betraying her husband and making 
herself unclean, or when a man is overcome with jealousy and rages 
at his wife, he will have his wife stand in front of Yahweh, and the 
priest will perform this instruction in its entirety on her. The man will 
be exempt from any wrong-doing, whereas the woman will bear the 
consequences of her wrong-doing.” 


Cry 
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“Speak to the Yisra’elites,” Yahweh said to Mosheh, “and say the 
following to them: ‘With respect to any man or woman, if he or she 
takes on the extraordinary challenge to make the naziyr-vow and live 
as a naziyr for Yahweh, abstaining from wine and beer (that is, not 
drinking any fermented grape products or fermented grain drinks, nor 
drinking any grapejuice at all, nor eating any fresh grapes or raisins), 
then for the entire time one lives as a naziyr, he may not eat anything 
made from wine-grape vines—not even grape seeds or grape stems. 

“For the entire time that his vow to live as a naziyr is in effect, a 
razor mustn’t touch his head; until the period that he is to live as a 
naziyr for Yahweh is completed, he shall be considered as special—he 
must let the locks on his head grow abundantly. 

“For the entire time that he lives as a naziyr for Yahweh, he may 
not make a trip to pay his respects to a dead person—with respect 
even to his father and mother, or his brother or sister, he may not make 
himself unclean for them should they die, for his god’s crown rests 
upon his head. For the entire time that he lives as a naziyr, he shall be 
special to Yahweh. 

“If a dead person happens quite suddenly to die in his arms and 
makes the crown on his head unclean, then on the day that he became 
unclean he must shave his head, while shaving it again on the seventh 
day. On the eighth day, he must bring two turtle-doves or two collared- 
doves to the priest, to the entrance to the Meeting Tent. The priest will 
then prepare one as an error offering and the other as a whole offering, 
making propitiation on the naziyr’s behalf (since he erred on account 
of the individual who died) and so consecrating his head at that time. 

“The naziyr will reaffirm his vow to live as a naziyr for Yahweh 
for the entirety of the period he had previously vowed, and will bring 
a one-year old he-lamb as an offering to atone for the violation of 
his vow. The previous time he spent as a naziyr will no longer count 
towards his vow, for his living as a naziyr was defiled. 

“This is the instruction for the naziyr-offering: when the period 
that one vowed to live as a naziyr is complete, he shall bring it to the 
entrance to the Meeting Tent and present his offering to Yahweh—one 
he-lamb without blemishes, one year of age, as a whole offering; one 
she-lamb without blemishes, one year of age, as an error offering; one 
ram without blemishes as a welfare offering; the grain offering and 
pour offerings for them; and a basket filled with some flat-breads— 
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cakes of fine flour mixed with oil and flat-bread crackers smeared 
with oil. The priest shall then present the offering to Yahweh by 
slaughtering the naziyr’s error offering and whole offering. The ram, 
on the other hand, he shall slaughter as a welfare offering to Yahweh 
(in addition to the basket of flat-bread). Finally, the priest shall present 
his grain offering and his pour offering. 

“ “The naziyr shall shave the crown of his head at the entrance to 
the Meeting Tent and then take the hair shaved from his crown and 
place it upon the fire beneath the welfare offering. 

“After the naziyr has shaved off his crown, the priest shall take 
the cooked shoulder from the ram, along with one cake of flat-bread 
from the basket and one flat-bread cracker, and place them on the 
naziyr’s open palms. The priest will then present these as a wave- 
offering to Yahweh—it shall be reserved for the priest, in addition 
to the breast-piece from the wave-offering and the leg from the lift- 
offering. Afterwards, the naziyr may drink some wine. 

“*This is the instruction for the naziyr regarding his vow to present 
an offering to Yahweh because of his living as a naziyr, apart from 
whatever else he is able to give—in proportion to the vow that he 
vows, so he should do, over and above the instructions regarding his 
offering as a naziyr.’” 


Ey 


“Say the following to Aharon and his sons,” Yahweh said to Mosheh. 
“In this fashion you shall bless the Yisra’elites, saying to them: 


“*‘May Yahweh bless you and keep you safe. 


“*“May Yahweh shine his face on you and treat you favorably. 


“*‘May Yahweh show you his favor and make you prosperous.’ ’ 
“And so when they place my name on the Yisra’elites, I in turn will 
bless them.” 

Once Mosheh had finished erecting the shrine, he consecrated it by 
smearing it with the consecration ointment, along with all its equip- 
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ment and the altar and its equipment, consecrating them as well by 
smearing them with the consecration ointment. 

Yisra’el’s chiefs—the heads of their family lines (these were the 
tribal chieftains; these were the ones in charge of those counted in 
the census)—then presented and brought their offering to Yahweh: 
six covered wagons and twelve head of cattle (one cart for every two 
chiefs, and one bull for each), presenting all this in front of the shrine. 

“Take the offering from them,” Yahweh said to Mosheh. “It shall be 
dedicated to supporting the work in caring for the Meeting Tent. Give 
it to the Lewites, giving to each in proportion to his responsibilities.” 
And so Mosheh took the carts and the cattle and gave them to the 
Lewites. He gave two carts and four head of cattle to the Gershunnites, 
in proportion to their responsibilities, and he gave four carts and eight 
head of cattle to the Merarites, in proportion to their responsibilities, 
under the oversight of Iythamar Aharonsson the Priest. He gave 
nothing to the Qehathites, because the tasks associated with the treaty 
chest were their responsibility—they would carry those things on their 
shoulders. 

The chiefs next presented the dedication-offering for the altar on 
the day that it was consecrated, placing their offering in front of the 
altar. “Each day,” Yahweh said to Mosheh, “one chief shall present his 
offering for the altar’s dedication.” 

And so on the first day, the one who brought his offering was Nahshon 
Ammiynadavsson of the tribe of Yehudah. His offering was: 

—One silver platter weighing one hundred thirty sheqels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 

—One gold pan weighing ten shegqels and filled with incense 

—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 

This was Nahshon Ammiynadavsson’s offering. 
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On the second day, Yissakar’s chief Nethan’el Tzu‘arsson presented 
his offering: 

—One silver platter weighing one hundred thirty sheqels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 

—One gold pan weighing ten shegqels and filled with incense 

—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 

This was Nethan’el Tzu‘arsson’s offering. 


Cy 


On the third day, Eliy’av Helonsson the chief of the Zevulunites. His 
offering was: 

—One silver platter weighing one hundred thirty sheqels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 

—One gold pan weighing ten shegels and filled with incense 

—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 

This was Eliy’av Helonsson’s offering. 


*% 


On the fourth day, Eliytzur Sheday’ursson the chief of the Re’uvenites. 
His offering was: 

—One silver platter weighing one hundred thirty shegels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 
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—One gold pan weighing ten shegqels and filled with incense 

—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 

This was Eliytzur Sheday’ursson’s offering. 


+ 


On the fifth day, Shelumiy’el Tzuriyshaddaysson the chief of the Shim- 
‘onites. His offering was: 

—One silver platter weighing one hundred thirty sheqels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 

—One gold pan weighing ten shegels and filled with incense 

—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 

This was Shelumiy’el Tzuriyshaddaysson’s offering. 


4% 


On the sixth day, Elyasaph De‘u’elsson the chief of the Gadites. His 
offering was: 

—One silver platter weighing one hundred thirty sheqels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 

—One gold pan weighing ten shegqels and filled with incense 

—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 
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This was Elyasaph De’‘u’elsson’s offering. 


Cy 


On the seventh day, Eliyshama Ammiyhudsson the chief of the Eph- 
rayimites. His offering was: 

—One silver platter weighing one hundred thirty sheqels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 

—One gold pan weighing ten shegqels and filled with incense 

—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 

This was Eliyshama Ammiyhudsson’s offering. 


Cy 


On the eighth day, Gamliy’el Pedah-Tzursson the chief of the Menash- 
shehites. His offering was: 

—One silver platter weighing one hundred thirty sheqels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 

—One gold pan weighing ten shegqels and filled with incense 

—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 

This was Gamliy’el Pedah Tzursson’s offering. 


Ey 


On the ninth day, Aviydan Gid‘onitesson the chief of the Binyaminites. 
His offering was: 
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—One silver platter weighing one hundred thirty sheqels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 

—One gold pan weighing ten sheqels and filled with incense 

—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 

This was Aviydan Gid‘onitesson’s offering. 


+ 


On the tenth day, Ahiy’ezer Ammiyshaddaysson the chief of the Dan- 
ites. His offering was: 

—One silver platter weighing one hundred thirty sheqels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 

—One gold pan weighing ten shegqels and filled with incense 

—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 

This was Ahiy’ezer Ammiyshaddaysson’s offering. 
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On the day of the eleventh day, Pag’iy’el Okransson the chief of the 
Asherites. His offering was: 

—One silver platter weighing one hundred thirty sheqels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 

—One gold pan weighing ten sheqels and filled with incense 
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—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 

This was Pagʻiy'el Okransson’s offering. 


Ey 


On the day of the twelth day, Ahiyra Eynansson the chief of the 
Naphtaliyites. His offering was: 

—One silver platter weighing one hundred thirty sheqels and one 
silver basin weighing seventy sheqels as measured by the standard 
cultic shegel, both of which were filled with fine flour mixed with oil, 
to serve as a grain offering 

—One gold pan weighing ten shegqels and filled with incense 

—As a whole offering: one bullock, one ram, and one he-lamb that 
was one year of age 

—As an error offering: one he-goat 

—As a welfare offering: two head of cattle, five rams, five he-goats, 
and five he-lambs one year of age. 

This was Ahiyra Eynansson’s offering. 
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This is the dedicatory offering for the altar at the time that it was 
consecrated, presented by Yisra’el’s chiefs: 

—Twelve silver platters, twelve silver basins, twelve gold pans 

—Each platter weighed one hundred thirty in silver; each basin 
weighed seventy. The total amount of silver in the vessels was two 
thousand four hundred sheqels, as measured by the standard cultic 
sheqel 

—The twelve gold pans were filled with incense; each pan weighed 
ten, as measured by the standard cultic sheqel. The total amount of 
gold in the pans weighed one hundred twenty 

—AIll the livestock for the whole offering: twelve bullocks, twelve 
rams, twelve he-lambs one year of age, along with their grain offering 

—Twelve he-goats for the error offering 
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—A\ll the livestock for the welfare offering: twenty-four bullocks, 
sixty rams, sixty he-goats, sixty he-lambs one year of age. 

This is the dedicatory offering for the altar after it had been conse- 
crated. 

Whenever Mosheh would enter the Meeting Tent to speak with 
him, he would hear the voice speaking to him from out of the cover 
that was atop the treaty chest, from the spot between the two winged 
sphinxes, and then he would speak to him. 


+ 


“Speak to Aharon,” Yahweh said to Mosheh, “and say the following 
to him: ‘When you lift the lamps into place on the front side of the 
lampstand, let the seven lamps give their light.” ” And so Aharon did 
exactly that: he lifted the lamps into place on the front side of the 
lampstand, just as Yahweh had commanded Mosheh. 

This is the lampstand’s construction: it is a hammered work of 
gold—hammered out to its arms and to its bulbs. He made the lamp- 
stand exactly like the design that Yahweh showed Mosheh. 
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“Separate the Lewites from the Yisra’elites,” Yahweh said to Mosheh, 
“and perform the purification ritual on them. This is what you shall do 
to purify them: sprinkle water from an error offering on them; then 
have them shave off all their body hair and wash their garments—then 
they will have purified themselves. 

“Next they shall take a bullock and the grain offering for it (fine 
flour mixed with oil); at the same time, you shall taking a second 
bullock for an error offering. 

“You shall have the Lewites approach the front of the Meeting 
Tent, and then you shall convene the entire community of Yisra’elites. 
Next, after you have the Lewites approach Yahweh, the Yisra’elites 
should place their hands on the Lewites. Aharon will then offer up 
the Lewites to Yahweh as a wave-offering from the Yisra’elites, with 
the result that they shall be qualified to perform Yahweh’s service. 

“Then, once the Lewites place their hands on the bullocks’ heads, 
you shall prepare one of the bulls as an error offering and the other 
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as a whole offering to Yahweh, in order to make propitiation for the 
Lewites. You must station the Lewites in front of Aharon and his 
sons, presenting them as a wave-offering to Yahweh. And so you shall 
separate the Lewites from the Yisra’elites, and the Lewites will belong 
to me. After that, the Lewites will go to perform the work associated 
with the Meeting Tent. 

“You must purify them and present them to me as a wave-offering, 
for out of all the Yisra’elites it is they who shall be given to me in 
place of all those first to emerge from a womb (the first-born of anyone 
whomsoever among the Yisra’elites)—I have taken them to be mine. 
For all the first-born among the Yisra’elites belong to me, humans and 
animals alike. When I struck down the first-born in Egypt, I set these 
ones apart for myself. And now I have taken the Lewites in place of 
all the first-born among the Yisra’elites, and I have designated them 
as the ones from the Yisra’elites who shall be dedicated to Aharon and 
his sons to perform the Yisra’elites’ service in the Meeting Tent and to 
make propitiation for the Yisra’elites, so that the Yisra’elites won’t be 
struck down when they approach the shrine.” 

And so Mosheh and Aharon and the entire community of Yisra’el- 
ites acted accordingly with respect to the Lewites—exactly as Yahweh 
had commanded Mosheh regarding the Lewites, so the Yisra’elites 
did to them: the Lewites purified themselves with water from error 
offerings and washed their garments, and then Aharon presented 
them as a wave-offering to Yahweh and made propitiation for them to 
complete their purification. After that, the Lewites went to perform 
their service in the Meeting Tent under the oversight of Aharon and 
his sons. 

Exactly as Yahweh had commanded Mosheh regarding the Lewites, 

so they did to them. 
“This is who shall belong to the Lewites,” Yahweh said to Mosheh. 
“Those who are twenty-five years of age or older shall go to perform 
the service in the cult, in the work required for the Meeting Tent. Those 
who attain fifty years of age shall retire from performing service in 
the cult, no longer performing any service there; instead, they shall 
support their kinsmen in the Meeting Tent, tending to various duties, 
but not performing service in the cult. So you shall do for the Lewites 
with respect to their various responsibilities.” 
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In the first month of the second year after the Yisra’elites left Egypt, 
Yahweh spoke to Mosheh in the Siynai Wilderness as follows: “The 
Yisra’elites must observe the Passover at its mandated time—beginning 
on the fourteenth day of this month, at twilight, you should observe 
it at its mandated time, observing it in accord with all the laws and 
customs pertaining to it.” 

Mosheh then told the Yisra’elites to observe the Passover. And 
so in the first month, on the fourteenth day of the month, at twilight, 
there in the Siynai Wilderness, they observed the Passover—exactly 
as Yahweh had commanded Mosheh, so the Yisra’elites did. 

Now it happened that there were some men who were unclean 
on account of handling the dead and so weren’t able to observe the 
Passover at that time. They approached Mosheh and Aharon that 
same day. 

“We are unclean on account of handling the dead,” these men said 
to him. “Why should we alone from all the Yisra’elites be prevented 
from presenting the offering due Yahweh at the time mandated for 
it?” 

“Wait here,” Mosheh said to them, “and let me see what Yahweh 
commands regarding your situation.” 
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“Speak to the Yisra’elites as follows,” Yahweh said to Mosheh. “ ‘Any 
person among you or your descendants, if he is unclean from handling 
the dead, or if he is on a distant journey, may still observe the Passover 
in honor of Yahweh—let them observe it during the second month, 
on the fourteenth day, at twilight, eating the meat from the sacrifice 
over flat-bread and bitter greens. They mustn’t let any meat remain in 
the morning, and they mustn’t break any of its bones—they should 
observe the meal exactly in accord with the Passover law. 

“Now, as for any person who is clean and who is not away on a 
journey, if he neglects to observe the Passover, that person shall be cut 
off from his people—because he did not present the offering due Yah- 
weh at the mandated time, that person shall suffer the consequences 
of his error. 
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“If a foreigner is staying with you and wishes to observe the 

Passover in honor of Yahweh, he must exactly follow the Passover law 
and its customs in observing it. There should be one law for you, for 
the foreigner, and for the indigenous peoples of the land.” 
On the day that he erected the shrine, the cloud covered the shrine— 
that is, the Treaty Tent—while in the evening it hovered continuously 
above the shrine, taking on the appearance of fire until the morning. 
It would be like this each day—the cloud would cover it during the 
daytime, and then at night it would take on the appearance of fire. 

And so, each time the cloud would rise up above the tent, immedi- 
ately after that the Yisra’elites would break camp and set out; likewise, 
in whichever place that the cloud would settle, there the Yisra’elites 
would make camp. At Yahweh’s direction the Yisra’elites would break 
camp and set out, and at Yahweh’s direction the Yisra’elites would 
make camp, remaining camped for the entire time that the cloud 
would reside over the shrine. Whenever the cloud prolonged its stay 
over the shrine, the Yisra’elites would observe Yahweh’s injunction 
and wouldn’t break camp. 

And if it was the case that the cloud was present for a number of 
days over the shrine, then they would remain in camp at Yahweh’s 
direction (likewise, they would break camp at Yahweh’s direction). 
But if it was the case that the cloud was present from evening till 
morning, then in the morning if the cloud would rise up, they would 
break camp and set out. Or if it was the case that the cloud was present 
both during the daytime and at night, then when the cloud would 
rise up, they would break camp and set out. Or if the cloud stayed 
over the shrine for several days, or for a month, or if it prolonged 
its stay in general, then the Yisra’elites would make camp there and 
not journey onward. And then when it would rise up, they would 
break camp and set out. At Yahweh’s command they would make 
camp, and at Yahweh’s command they would break camp and set 
out—doing this in observance of Yahweh’s injunction, at Yahweh’s 
command as directed by Mosheh. 


Ee 


30 P45 - P45,1 


“Make two trumpets,” Yahweh said to Mosheh, “forging them of 
silver. You shall use them to call the community to meet, and to 
signal the Yisra’elites’ camps to set out. When they blow them, the 
entire community of Yisra’elites will gather to meet you at the entrance 
to the Meeting Tent. If they blow on just one of them, the chiefs—the 
commanders of Yisra’el’s battalions—will meet you. And when you 
all blow the war-cry on them, the camps camping to the east will set 
out. When you blow a second war-cry, the camps camping to the 
south will set out. In this way they shall blow the war-cry on their 
journeyings. However, when you convene the community, you shall 
just blow the trumpets and not give a war-cry. Aharon’s sons the 
priests shall blow on the trumpets—this shall be a permanent practice 
for you and for all your future generations. 

“Whenever you enter into battle in your country against a foe 
engaged in hostilities against you, blow the war-cry on the trumpets— 
you will thus bring yourselves to your god Yahweh’s attention, and 
so save yourselves from your enemies. 

“On your festival days and on your assembly days, and on the 
first day of each month—on those days you shall blow the trumpets 
over your whole offerings and your welfare offerings, and these will 
remind your god Yahweh of what you are doing. I am your god 
Yahweh.” 
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Now it happened that in the second year, on the twentieth day of 
the second month, the cloud rose up from the treaty shrine. The 
Yisra’elites set out from the Siynai Wilderness on their itinerary, and 
the cloud settled in the Paran Wilderness. 

Setting out first, at Yahweh’s command as directed by Mosheh: 
the standard of the Yehudites’ camp set out first, arranged in their 
armies. Nahshon Ammiynadavsson oversaw the Yehudites’ tribe’s 
army; Nethan’el Tzu‘arsson oversaw the Yissakarites’ tribe’s army, 
and Eliy’av Helonsson oversaw the Zevulunites’ tribe’s army. 

The shrine was disassembled, and then the Gershunnites and the 
Merarites—those who carry the shrine—set out. 

Next the standard of Re’uven’s camp set out, arranged in their 
armies. Eliytzur Sheday’ursson oversaw Re’uven’s army; Shelumiy’el 
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Tzuriy Shaddaysson oversaw the Shim‘onites’ tribe’s army, and Elya- 
saph De‘u’elsson oversaw the Gaddites’ tribe’s army. 

Next the Qehathites—those who carry the consecrated items and 
erect the shrine upon their arrival—set out. 

Then the standard of the Ephrayimites’ camp set out, organized in 
their armies. Eliyshama Ammiyhudsson oversaw the Ephrayimites’ 
tribe’s army; Gamliy’el Pedah-Tzursson oversaw the Menashshahites’ 
tribe’s army, and Aviydan Gid’onitesson oversaw the Binyaminites’ 
tribe’s army. 

Next, bringing up the rear for all the camps, the standard of the 
Danites’ camp set out, organized in their armies. Ahiy’ezer Am- 
miyshaddaysson oversaw the Danites’ tribe’s army; Pag‘iy’el Okrans- 
son oversaw the Asherites’ tribe’s army, and Ahiyra Eynansson over- 
saw the Naphtaliyites’ tribe’s army. 

These are the Yisra’elites’ practices for breaking camp and setting 

out, organized in their armies. And so they set out. 
“We're setting out for the place that Yahweh said he would give to us,” 
Mosheh said to Hovav Re’u’elsson the Midyanite (Mosheh’s father-in- 
law). “Come with us—we’ll treat you well, for Yahweh has spoken 
favorably about Yisra’el.” 

“I won't be going with you. Rather, I’m going to go back to my 
home and native country.” 

“Please, I beg you, don’t leave us. For, because you’re familiar 
with how we camp in the desert, you could serve as our eyes and ears. 
Really, if you come with us, whatever success Yahweh gives us, we in 
turn will give to you.” 

Then they broke camp and set out from Yahweh’s mountain on 
a three-day journey, with Yahweh’s treaty chest having set out on 
the three-day journey in advance of them, in order to search out a 
stopping place for them. Meanwhile, Yahweh’s cloud stayed over 
them by day, as they set out from their camp. 

And when the treaty chest set out on its journey, Mosheh cried: 

“Rise up, Yahweh! May your enemies be scattered! 

May those who oppose you flee from your presence!” 

And whenever it came to a resting place, he would cry: 
“Come back, Yahweh, attended by Yisra’el’s myriad battalions!” 
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It happened once that the people were grumbling and complaining, 
acting disagreeably within earshot of Yahweh. And when he heard 
them, he became enraged—Yahweh’s fire blazed against them and 
consumed the edge of the camp. But when the people cried out for 
help to Mosheh, he interceded on their behalf to Yahweh, and the fire 
abated. That place was given the name Tav‘erah (or ‘Inferno’) because 
Yahweh/’s fire had blazed against them. 

Meanwhile, the collected masses of non-Yisra’elites among them 
had been longing for some decent food. The Yisra’elites too were 
wailing again about this: 

“Oh, I wish somebody would give us some meat!” 

“We remember the fish we used to eat back in Egypt for free!” 

“And the cucumbers and watermelons, and the leeks and onions 
and garlic!” 

“But now our appetite is parched—there’s nothing to eat!” 

“The only food we ever see is that man!” 

(Man looked like coriander seed, except its color was like that of 
yellow resin. When the people wandered about, they used to collect it, 
and then they would grind it with mill-stones or crush it in a mortar. 
After boiling it in a pot, they would form it into cakes, with the result 
that it had a greasy taste. When the dew fell onto the camp during the 
night, the man would fall on top of it.) 

Mosheh heard the people wailing in each of their clans, each person 
at the opening to his tent. Yahweh became extremely angry over this, 
and Mosheh too thought this was terrible behavior. 

“Why have you treated your servant so poorly?” Mosheh asked 
Yahweh. “Why haven’t I found favor with you? And you putting the 
burden of all these damned people on me like this! Am I the one who 
nurtured these idiots in the womb, or did I give birth to them?! For 
you're always telling me, ‘Carry them on your breast—like a loving 
father carries an infant’—to the land that you promised their ancestors. 
Anyway, where am I going to get meat to give these damn people? 
For they're always wailing to me—‘Give us some meat to eat!’ Really, 
I’m not able to carry these idiotic people on my own—it’s more than I 
can bear! So if you’re going to treat me like that, please, just go ahead 
and kill me! If I’ve found favor with you, then don’t let me suffer like 
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“Gather up for me seventy men whom you know from Yisra’el’s elders,” 
Yahweh said to Mosheh, “for they are the people’s elders and their 
judges. Take them to the Meeting Tent and have them stand there 
with you. When I come down and speak with you there, I'll withdraw 
some of the power you have and give it to them. Then they can share 
in bearing the people’s burden with you, and you won’t have to bear 
it alone. 

“At the same time, you should tell the people to purify themselves. 
‘Tomorrow you'll eat meat,’ you should say to them. ‘Because all your 
wailing was within earshot of Yahweh—moaning ‘Oh, I wish someone 
would give me some meat, for we had it better in Egypt!’—because 
of that, Yahweh will give you meat, and you shall eat! Not just for 
one day, or for two days! No, not for five days, not for ten days, not 
even for twenty days! Rather, for a full month you will eat it—for as 
long as it takes until it oozes up out of your noses and it disgusts you! 
Because you rejected Yahweh who is accompanying you, wailing in 
his hearing, ‘Why in hell did we leave Egypt?!’ ’” 

“The people who I’m with number six hundred thousand on foot,” 
Mosheh said. “And yet you've said, ‘I’m going to give them meat, and 
they'll eat for a full month.’ So is someone going to slaughter sheep or 
cattle for them, or find such for them? Or will all the fish in the sea be 
collected for them, or be found somehow for them?!” 
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“Is Yahweh’s power limited in some way?” Yahweh replied. “Now 
you shall see whether or not what I’ve said will happen!” 

Mosheh departed and told the people what Yahweh had said. 
From the people’s elders he gathered seventy men and stood them 
all around the tent. Then Yahweh descended in a cloud, and while 
speaking to him, withdrew some of the power Mosheh had and gave it 
to the seventy elders. As soon as the power entered them, they began 
chanting ecstatically (but only that one time). 
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Now two men—Eldad and Meydad were their names—had re- 
mained back in the camp and the power somehow got into them. Even 
though they were among those marked down as present, they didn’t 
go out to the Meeting Tent, and so they were chanting ecstatically back 
in the camp. 

One young man ran to inform Mosheh—“Eldad and Meydad are 
chanting ecstatically back in the camp!” he exclaimed. 

“Mosheh my lord, make them stop!” Yehoshua Nunsson (who had 
been Mosheh’s attendant since he was a youth) cried in reaction. 

“Are you trying to provoke me?!” Mosheh said in rebuke. “I 
wish all of Yahweh’s people were chanting ecstatically, because then 
Yahweh would have given his power to all of them!” 

Then Mosheh withdrew to the camp, along with Yisra’el’s elders. 
Meanwhile, a wind rose up that had been sent by Yahweh, and it 
rustled up quail from the west, leaving them two-cubits deep on top 
of the camp and on the ground about a day’s journey in all directions 
around the camp. 

Right away the people got to work, spending all that day, all night, 
and all the next day collecting quail—the person who collected the 
least gathered ten homers. Then they spread them out all around the 
camp. The meat was still between their teeth and hadn’t even been 
bitten off yet when Yahweh became inflamed with anger against the 
people, striking down and killing a very large number among them. 
They named that place Cravings Cemetary, for there they buried the 
people who had been craving meat. 

From Cravings Cemetary the people set out for Hetzeroth, and 
they stayed there in Hetzeroth. 
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Miryam and Aharon criticized Mosheh on account of the Cushite 
woman whom he had acquired as a wife, precisely because it was a 
Cushite woman whom he had acquired. But when they said, “Indeed, 
does Yahweh speak only through Mosheh? Doesn’t he also speak 
through us?” Yahweh heard it. 

Now that man Mosheh was exceptionally humble—more humble, 
in fact, that any human being on earth... 
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“All three of you,” Yahweh said out of the blue to Mosheh, Aharon, 
and Miryam, “go out to the Meeting Tent.” 

The three of them did that, and then Yahweh descended in a 
column of cloud and stood at the entrance to the tent. He summoned 
Aharon and Miryam, and once the two of them came out, he said, 
“Listen closely to my words. If you have a prophet, I Yahweh make 
myself known to him in visions—I speak to him in dreams. That’s 
not the case for my servant Mosheh—he is the most trustworthy of 
all those belonging to my nation. I speak to him directly and by sight, 
not in riddles. [That is, he looks at Yahweh's form.] So why aren’t you 
afraid to criticize my servant Mosheh?” 

Yahweh became enraged with them and departed. And when the 
cloud left the tent, there stood Miryam—she had turned leprous, like 
the color of snow. Aharon turned to look at her, and was astonished 
to see that she was leprous. 

“T beg you, my lord,” Aharon pleaded to Mosheh, “please don’t 
ascribe any wrong-doing to us even though we acted foolishly and 
did wrong. Please, she ought not be like a dead fetus, which when it 
emerges from its mother’s womb has half its flesh eaten off.” 

And so Mosheh cried out to Yahweh for help—*Please God, please 
heal her!” 
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“Spit directly into her face,” Yahweh said to Mosheh and Miryam’s 
father. “Shall she not be humiliated for a full seven days? Let her be 
confined for seven days outside the camp, and after that she can be 
brought back.” 

So Miryam was confined outside the camp for seven days, and the 
people didn’t break camp until she was brought back. After that, the 
people set out from Hetzeroth and camped in the Paran Wilderness. 


*%* 


“Send some men to explore the Kena'an region, which I’m going to 
give to the Yisra’elites,” Yahweh said to Mosheh. “Specifically, you all 
should send one man from each of the ancestral tribes, all of whom 
should be chiefs.” 
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So, at Yahweh’s direction, Mosheh sent them from the Paran 
Wilderness—all of them men who were leaders of the Yisra’elites. 
These are their names: 

—From the tribe of Re’uven: Shammua Zakkursson. 

—From the tribe of Shim'on: Shaphat Horiysson. 

—From the tribe of Yehudah: Kalev Yephunnehsson. 

—From the tribe of Yissakar: Yig’al Yosephsson. 

—From the tribe of Ephrayim: Hoshea Nunsson. 

—From the tribe of Binyamin: Paltiy Raphusson. 

—From the tribe of Zevulun: Gaddiy’el Sodiysson. 

—From the tribe of Yoseph, from the tribe of Menashsheh: Gaddiy 
Susiysson. 

—From the tribe of Dan: Ammiy’el Gemalliysson. 

—From the tribe of Asher: Sethur Miyka’elsson. 

—From the tribe of Naphtaliy: Nahbiy Waphsiysson. 

—From the tribe of Gad: Ge’u’el Makiysson. 

These are the names of the men whom Mosheh sent to explore the 
land. (Mosheh called Hoshea Nunsson by the name Yehoshua.) 

So Mosheh sent them off to explore the Kena‘an region. “Go north 
up into the Southern Desert,” he said to them, “and then go up into the 
hill country. Observe the land—what it’s like, and whether the people 
who live there are strong or weak, and whether they’re few or many 
in number. Likewise, whether the land where they’re living is good 
or poor, and whether the towns in which they live are encampments 
or fortified strongholds. And whether the land is lush or bare, and 
whether or not it has trees. Be courageous and take some of the land’s 
produce.” (At the time it was the season of the first grape harvest.) 

The men went north and explored the region from the Tzin Wilder- 
ness to Rehov on the outskirts of Hemath. Travelling north into the 
Southern Desert, they arrived at Hevron, where the Anagqis’ offspring 
Ahiyman, Sheshay and Thalmay lived. (Now Hevron had been built 
seven years before Tzo’an in Egypt.) They next arrived at Grape Clus- 
ter Wadi; while at that location, they cut off a vine with a single cluster 
of grapes and carried it on a pole held by two men, along with some 
of the pomegranates and figs that they found there. (That place is 
named Grape Cluster Wadi on account of the grape cluster that the 
Yisra’elites cut off there.) At the end of forty days, they returned from 
exploring the land. 
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The men went to see Mosheh and Aharon and the entire commu- 
nity of Yisra’elites at Qadesh, back in the Paran Wilderness. They gave 
a report to them—and to the community as well—and showed them 
the land’s produce. 

“We arrived at the land to which you sent us,” they told him. “It 
really was flowing with milk and honey! Here is some of its produce! 
However, the people living in that land are fierce and their towns are 
extremely well fortified. We even saw the descendants of the Anaqis 
there!” (Amaleq lived in the Southern Desert region; the Hethites, 
Amorites and Yevusites lived in the hill country; and the Kena’‘anites 
lived along the sea and alongside the Yarden river.) 

But Kalev made light of that people to Mosheh. “We certainly can 
go north and take possession of it,” he said, “for we certainly have the 
ability to do so.” 

However the men who went north with him disagreed. “We aren’t 
able to go north to that people,” they said, “for they’re stronger than 
us!” Then they made false claims to the Yisra’elites about the land 
they had explored. “The region that we crossed through and explored 
is a land that destroys those who live there. All the men we saw there 
were very large—we even saw the nephilim there. [The Anaqis are 
descendants of the nephilim.] We seemed to ourselves like insects, and 
so we seemed to them as well.” 

The entire community gave out a loud cry, and that night the 
people wept. All the Yisra’elites were making complaints against 
Mosheh and Aharon. The entire community was crying out to them: 

“Oh that we had died in Egypt!” 

“Or that we had died in this damned desert!” 

“Why is Yahweh going to bring us to that land if we’re just going 
to fall in battle!?” 

“Our women and children are going to be captured!” 

“Wouldn't it be better for us to go back to Egypt?” 

Then they all began talking among themselves: “Let’s choose a 
leader and return to Egypt!” 

Mosheh and Aharon threw themselves on their faces in front of 
the entire community of assembled Yisra’elites; at the same time, 
Yehoshua Nunsson and Kalev Yephunnehsson from those who ex- 
plored the land tore their clothes in anguish. 
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“The land that we crossed through and explored is a really really 
excellent land!” they said to the entire community of Yisra’elites. “If 
Yahweh is pleased with us, then he will bring us to that land and give 
it to us—a land that really is flowing with milk and honey. However, 
you mustn’t rebel against Yahweh and you mustn’t fear the people 
of that region. For we shall devour them—their god’s protection has 
turned away from them, whereas Yahweh is with us! So don’t fear 
them!” 

The entire community was planning to stone them with rocks, but 
then Yahweh’s radiant splendor showed itself in the Meeting Tent to 
all the Yisra’elites. 
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“How long will this damned people treat me with contempt?” Yahweh 
said to Mosheh. “How long will they refuse to put their trust in me— 
in all the miracles that I’ve done among them? I ought to strike them 
down with plague and dispossess them and then I can make you into 
a greater and mighter nation than they!” 

“And when Egypt hears that you brought this people here by 
your might out of its midst,” Mosheh replied, “they’ll say to anyone 
dwelling in this land (for they’ve heard that you, Yahweh, are with 
this people here—one who shows himself in plain sight—yes, you 
Yahweh—your cloud standing over them, and you yourself going 
in advance of them as a pillar of cloud by day, and as a pillar of fire 
by night)—so if you kill this people altogether, the nations that have 
heard the report about you will think, ‘Was it because Yahweh was 
incapable of bringing this people to the land that he promised them 
that he decided to slaughter them in the desert?’ So then, please, 
may my lord’s strength be great, just as you said—’Yahweh is slow to 
anger, abounding in lovingkindness, one who forgives iniquity and 
wrong-doing, but who exempts absolutely no one, repaying parents’ 
transgressions on their descendants, down to the third and even fourth 
generations.’ Please forgive this people’s wrong-doing, in accord with 
your magnificent lovingkindness and just as you carried this people 
all the way from Egypt to this place here.” 

“T do forgive them, in keeping with your request,” Yahweh said. 
“However—as I live, and as Yahweh’s radiant splendor fills the entire 
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earth—all the men who saw my radiant splendor and the miracles that 
I did in Egypt and in the desert, but who nonetheless tested me these 
ten times and didn’t obey me, they shall certainly not see the land 
that I promised their ancestors! Nor shall any of those who treated me 
with contempt see it! However, my servant Kalev—because he had an 
entirely different attitude and followed unwaveringly after me—I will 
bring him to the land that he scouted, and his descendants shall take 
possession of it. [Now the Amaleqites and Kena‘anites were then living in 
the lowlands.| Make ready tomorrow and set out toward the desert, 
along the Reed Sea Road.” 


*%* 


“How long for this corrupt community?” Yahweh complained to 
Mosheh and Aharon. “What they’re grumbling and griping about 
me—that is, the Yisra’elites’ gripes that they're directing at me—I’ve 
heard it all! So tell them this: ‘As I live’—oracle of Yahweh—'I swear I 
shall do to you exactly as what I’ve heard you say: your lifeless bodies 
will fall down dead in this damnable desert! Those of you counted 
in the census you took—anyone of you twenty years of age or older 
who has been griping about me—yes, none of you who were counted 
shall enter the land that I swore on oath I would permanently settle 
you in—none except Kalev Yephunnehsson and Yehoshua Nunsson! 
And as for your children (whom you said would be spoils for the 
enemy)—I will bring them there, and they will come to know the land 
that you rejected! 

“You and your lifeless bodies will fall down dead here in this 
damnable desert, whereas your children will be herdsmen in the desert 
for forty years, suffering the consequences of your whoring, until the 
last of your lifeless bodies falls down dead here in the desert! For the 
length of time that you explored the land—forty days, with one year 
for each day—you shall bear the consequences of your iniquities! Forty 
years in all, and so you shall become acquainted with my opposition!’ 

“I, Yahweh, have spoken. I swear I shall carry out this threat of 
mine against everyone in this damnable and corrupt community who 
has conspired against me—out there in the damnable desert they shall 
be finished off; yes, there they shall die!” 
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Now as for the men whom Mosheh sent to explore the land, and 
who when they returned caused the entire community to grumble 
about it by producing a false report about the land: the men who 
produced that despicable false report about the land died, falling 
victim to a plague sent by Yahweh. However, of those who did go to 
explore the land, both Yehoshua Nunsson and Kalev Yephunnehsson 
lived. 

When Mosheh spoke these words to the Yisra’elites, the people 
went into deep mourning over their situation. Rising early the next 
morning, they went north to the beginning of the hill country, thinking 
“It’s obvious we should head north to the place that Yahweh told us to 
go, for we’ve committed a grave error!” 

“Why in the world are you going against Yahweh’s orders?!” Mo- 
sheh exclaimed. “This mission won’t succeed! Don’t head north like 
this, for there’s no way that Yahweh will accompany you—then you 
wont be struck down by your enemies. For the Amaleqites and the 
Kena‘anites are there waiting for you, and you will die a violent death 
if you go! For on account of the fact that you turned away from 
Yahweh, he won’t be with you!” 

Acting presumptuously, they headed north anyway, to the begin- 
ning of the hill country. (Neither Yahweh’s treaty chest nor Mosheh, 
however, left the camp.) Then the Amaleqites and the Kena‘anites who 
lived in that part of the hill country descended on them, slaughtering 
them and crushing them all the way to Hormah. 
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“Speak to the Yisra’elites,” Yahweh said to Mosheh, “and tell them, 
‘When you enter the land where you will be living, which I’m going to 
give to you, and when you make a fire offering to Yahweh—whether 
a whole offering or a sacrifice—to fullfill a vow or as an offering given 
freely, or during your festivals, preparing some cattle or sheep as a 
sweet-smelling offering to Yahweh, when the one presenting his gift 
presents it to Yahweh, then at the same time for each lamb offered, you 
shall also prepare a grain offering of a tenth of fine flour mixed with 
one-fourth of a hiyn of oil, and wine for the pour offering measuring 
one-fourth of a hiyn, placing them on top of the whole offering or 
beside the sacrifice. Or if you offer up a ram, you should prepare a 
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grain offering of two-tenths of fine flour mixed with one-third of a 
hiyn of oil and wine for the pour offering measuring one-third of a 
hiyn, presenting all of this as a sweet-smelling offering to Yahweh. 

“If you offer up a bull as a whole offering or a sacrifice, in ful- 
fillment of a vow or as a welfare offering to Yahweh, place on top of 
the bull a grain offering of three-tenths of fine flour mixed with half a 
hiyn of oil, presenting also wine for the pour offering measuring half a 
hiyn—all of it being a sweet-smelling fire offering for Yahweh. 

“In this fashion offerings shall be prepared, whether for a single 
bull or single ram, or for an individual lamb or kid-goat. With respect 
to the number of animals that you give as offerings, you shall prepare 
each of them in this fashion, regardless of the number being sacrificed. 

““Every native-born person shall prepare in this fashion offerings 
of these types of animals when presenting them as a sweet-smelling 
fire offering to Yahweh. Likewise, when a foreigner makes a sweet- 
smelling fire offering to Yahweh, regardless of whether he is staying 
with you temporarily or living among you on a permanant basis, he 
should prepare his offering exactly as you all do. 

““As for the entire community, there will be a single law for you 
and for the foreigner living with you—a permanent law applicable 
to your future generations—it will be the same in Yahweh’s sight for 
you and for the foreigner. A single instruction and a single practice 
for you and for the foreigner living with you.’ ” 


*%* 


“Speak to the Yisra’elites,” Yahweh said to Mosheh, “and tell them, 
‘When you enter the land to which I’m taking you, and you eat some 
of the food produced by the land, you must make a lift-offering to 
Yahweh. For your first batch of barley-meal, you should present a 
barley-cake as a lift-offering, offering up an amount proportionate to 
what was produced on the threshing floor. You must give to Yahweh 
some of your first batch of barley-meal as a lift-offering to benefit your 
future generations. 

““If you make a mistake and don’t carry out all these commandments 
that Yahweh has spoken to Mosheh (that is, everything that Yahweh 
commanded you through Mosheh)—from the time that Yahweh gave 
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the commandment to any time in the future for your descendants—if 
in the community’s judgement the error was done unintentionally, 
then the community shall offer up one bull as a sweet-smelling whole 
offering to Yahweh, along with the customary grain offering and pour 
offering for it, and also one he-goat as an error offering. 

““The priest will perform a propitiation ceremony on behalf of 
the entire community of Yisra’elites, and then their error will be for- 
given them, for it was an unintentional mistake, and they themselves 
brought their gift—a fire offering to Yahweh—along with their error 
offering, presenting them to Yahweh on account of their inadvertant 
error. 

““And so the entire community of Yisra’elites will be forgiven, as 

will the foreigners temporarily living among them, for the people’s 
error was an unintentional one. 
“Tf just a single person errs unintentionally, that person shall present 
a she-goat one year of age as an error offering. The priest will then 
perform a propitiation ceremony in Yahweh’s presence on behalf of 
that person who has erred through an unintentional act of wrong- 
doing or through an inadvertant mistake, making propitiation on that 
person’s behalf so that the error will be forgiven him. 

““With respect to those native-born Yisra’elites as well as for the 
foreigners living among them, there shall be a single instruction for 
all of you regarding the person who commits an unintentional er- 
ror. However, the person who commits an error with obvious intent, 
whether a native-born person or a foreigner, shall be considered as 
one who disrespects Yahweh, and so that person shall be cut off from 
living among his people. Because he has despised Yahweh’s words 
and has broken his commandment, that person shall certainly be cut 
off—his iniquity remains on him.’” 


+ 


While the Yisra’elites were in the desert, they once found a man col- 
lecting firewood on the Shabbath. Those who found the man who 
had been collecting firewood brought him to Mosheh, Aharon and 
the entire community. They in turn put him under confinement, for it 
wasn’t clear what should be done to him. 
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“The man must absolutely be put to death,” Yahweh said to Mosheh. 
“Have the community stone him with rocks outside the camp.” And 
so the community took him outside the camp and stoned him with 
rocks until he was dead, just as Yahweh had commanded Mosheh. 


Cy 


“Speak to the Yisra’elites,” Yahweh said to Mosheh, “and tell them 
to make tassels on the ends of their garments as a custom for future 
generations, placing some violet thread on the garments’ tassels. Once 
you have the tassels in place, whenever you see them, you'll remember 
all of Yahweh’s commandments and follow them. Then you won’t pur- 
sue improper things that you’re inclined to do or that you see—things 
that you’re currently whoring after—so that you might remember and 
follow all my commandments, and so be special to your god. Iam 
your god Yahweh, who brought you out of Egypt in order to become 
your god—yes, I am your god Yahweh!” 


*%* 


Qorah Yitzharsson Qehathsson the Lewite, along with three Re’u- 
venites, Dathan and Aviyram Eliy’avsson and On Pelethsson, sum- 
moned. Then they along with two hundred and fifty Yisra’elite 
men—community leaders, men selected to join the assembly, men of 
prominence—confronted Mosheh. Joining together to oppose Mosheh 
and Aharon, they said to them, “That’s enough, you two! Really, the 
entire community—everyone in it—has been consecrated, and Yah- 
weh is living among them. So why do you keep presuming to put 
yourselves over Yahweh’s community?” 

When Mosheh heard what they said, he threw himself flat on the 
ground. “Tomorrow morning,” he said to Qorah and all his compa- 
triots, “may Yahweh make known those who belong to him and that 
which is consecrated, and may he bring them close to himself—let him 
bring near to himself those whom he chooses! This is what you should 
do: tomorrow select for yourselves some firepans [Qorah and all his 
compatriots], place fire in them, and then while in Yahweh’s presence 
put incense on top. Then the man whom Yahweh selects will be the 
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consecrated one. That, Lewites, should be more than enough for you 

“Please, Lewites, listen to me,” Mosheh said to Qorah. “Isn’t it 
enough for you that Yisra’el’s god has distinguished you from the 
community of Yisra’el, to bring you near to him, so that you might 
perform the cultic service in Yahweh’s shrine and stand in front of 
the community in order to serve them? He brought you close to him, 
along with your Lewite kinsmen, and now you seek the priesthood 
too?! So then, you and all your compatriots who have joined together 
against Yahweh—what exactly is the problem with Aharon that makes 
you complain about him?” 

But when Mosheh sent a message inviting Dathan and Aviyram 
Eliyavsson to see him, they replied, “We’re not coming. Wasn’t it 
enough that you took us away from a land flowing with milk and 
honey to kill us out here in the desert? Do you really also need to 
be acting the prince and lording it over us?! Indeed, you haven’t 
brought us to any land that is flowing with milk and honey, nor given 
us possession of any field or vineyard. Are you going to gouge out 
the eyes of those men?! As we said, we’re not coming!” 

Mosheh became filled with rage. “Don’t acknowledge their grain 
offering!” he cried to Yahweh. “I haven’t taken a single he-ass from 
them, nor have I harmed a single thing of theirs!” 

Then Mosheh addressed Qorah. “You and all your compatriots, 
place yourselves in Yahweh’s presence tomorrow—you and they and 
Aharon. Each one of you should take his firepan and place incense on 
it. Then each of you should present his firepan to Yahweh—two hun- 
dred and fifty firepans plus you and Aharon, each with his firepan.” 

So each man took his firepan, put fire in it, and then placed incense 
on top. Mosheh and Aharon stood at the entrance to the Meeting Tent. 
Then, when Qorah gathered all his compatriots to oppose them at the 
entrance to the Meeting Tent, Yahweh’s radiant splendor showed itself 
to his entire company. 

“Separate yourselves from that gathering,” Yahweh said to Mosheh 
and Aharon, “and then I'll finish them off all at once!” 

Throwing themselves flat on the ground, they begged him to re- 
consider. “O God, god of the life-force belonging to all living things, 
ef a single man does wrong, will you really be angry with the entire 
group?” 
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“Say this to the group,” Yahweh told Mosheh. “ “Remove yourselves 
from the area surrounding the site where Qorah, Dathan, and Aviyram 
are staying.” ” 

Mosheh then immediately went to where Dathan and Aviyram 
were, with Yisra’el’s elders following behind him. “Please, get away 
from the tents of these wicked men,” he told the gathering, “and don’t 
touch anything of theirs—otherwise you might be swept away with 
all their wrong-doing!” 

As they removed themselves from the area surrounding Qorah’s, 
Dathan’s, and Aviyram’s campsite, Dathan and Aviyram emerged and 
stood in front of their tents, accompanied by their wives and children 
and little ones. 

“This,” Mosheh said, “is how you shall know that Yahweh sent 
me to carry out all these acts (for it is not by choice that I do them): if 
these die like all other humans die, and if the things that happen to 
all other humans also happen to them, then Yahweh didn’t send me; 
but if Yahweh brings about some new thing, with the result that the 
ground opens its mouth and swallows them and everything they own, 
so that they descend to the depths of She’ol while still alive, then you 
shall know that these men have reviled Yahweh!” 

And as soon as he finished speaking these words, the ground 
beneath them broke open—the earth opened its mouth and swallowed 
them and their families (as well as every person belonging to Qorah 
and all his possessions). They descended alive to the depths of She’ol, 
along with everything belonging to them. The earth then covered 
them over, and they disappeared from the community. 

All Yisra’el who were in the area around them fled at the sound, 
terrified that the earth would swallow them too. Meanwhile, a fire 
went forth from Yahweh and consumed the two hundred and fifty 
men who had presented the incense offerings. 

“Speak to El‘azar Aharonsson the Priest,” Yahweh said to Mosheh, 
“so that he might remove the firepans from the conflagration and 
then scatter the fire over there, for the firepans belonging to these 
wrong-doers have been consecrated at the cost of their lives. They 
should make them into plates that have been beaten flat to serve as 
cladding for the altar (because they presented an offering with them 
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in Yahweh’s presence, they were consecrated) so that they might serve 
as a sign for the Yisra’elites.” 

El‘azar the Priest collected the bronze firepans with which the in- 
cinerated men made their offerings, and then they beat them out to be 
cladding for the altar—a reminder for the Yisra’elites that no outsider 
who is not descended from Aharon should approach to perform an 
incense offering in Yahweh’s presence, lest he end up like Qorah and 
his compatriots, just as Yahweh said to him through Mosheh. 


4% 


The next day, the entire community of Yisra’elites began complaining 
about Mosheh and Aharon—“You two have murdered Yahweh’s peo- 
ple!” But as the community was gathering to confront Mosheh and 
Aharon, they happened to turn toward the Meeting Tent and saw at 
once: the cloud had covered it and Yahweh’s radiant splendor was 
showing itself. 

Mosheh and Aharon went to the front of the Meeting Tent, and 
then... 

“Remove yourselves from this damned community, and I'll finish them 
off all at once!” Yahweh said to Mosheh. 

Throwing themselves flat on the ground, Mosheh said to Aharon, 
“Take a firepan, put some fire from the altar on it, place some incense 
on top, and then hurry to the community and make propitiation for 
them, for a raging fury has sprung forth from Yahweh—and now the 
slaughter has begun!” 

Taking a firepan just as Mosheh asked, Aharon ran into the midst 
of the community. Seeing at once that the slaughter of the people had 
begun, he placed the incense on the firepan and made propitation for 
the people. He stood there with the dead on one side and the living on 
the other, and so the slaughter was stopped. Those who died from the 
murderous attack numbered fourteen thousand seven hundred, apart 
from those who died on account of the incident concerning Qorah. 

Aharon then returned to Mosheh at the entrance to the Meeting 
Tent—and so the slaughter was stopped. 


+ 
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“Speak to the Yisra’elites,” Yahweh said to Mosheh, “and obtain a stick 
from each family line, from all their leaders by their family lines— 
twelve sticks total. Write each man’s name on his stick (and write 
Aharon’s name on Lewiy’s stick, for each head of a family line will 
have one stick). Then set them down inside the Meeting Tent, in 
front of the treaty where I meet with you. As for the man whom I 
choose—his stick will sprout buds, and so I shall relieve myself of the 
complaints which the Yisra’elites have been making against the two 
of you.” 

Mosheh spoke to the Yisra’elites, following which their leaders 
gave him their sticks, one stick for each leader according to their family 
lines—twelve sticks total, with Aharon’s stick being included with 
their sticks. Then Mosheh put the sticks down in front of Yahweh, 
inside the Treaty Tent. On the next day, when Mosheh entered the 
Treaty Tent, he immediately saw that Aharon’s stick—the one for 
Lewiy’s line—had grown buds. It had sprouted buds and produced 
flowers that then ripened into almonds. When Mosheh removed the 
sticks from in front of Yahweh and brought them out to the Yisra’elites, 
they saw what had happened and then each man took his own stick. 


Cy 


“Put Aharon’s stick back in front of the treaty,” Yahweh said to Mosheh, 
“to serve as a sign for those who are rebellious, so that their complaints 
might stop coming to me and they not die.” Mosheh did just that, 
doing exactly as Yahweh commanded him. 


cy 


“Look,” the Yisra’elites said to Mosheh, “we’re dead and done for—all 
of us—we’re done for! Anyone who approaches Yahweh’s shrine with 
an offering dies! Will the dying ever stop?!” 

“You and your sons, along with your family line, shall be accountable 
for wrong-doing within the cult,” Yahweh said to Aharon. “You 
along with your sons shall be accountable for wrong-doing within 
your priestly offices. In addition, bring with you your kinsmen the 
tribe of Lewiy (your ancestral tribe), so that they might join up with 
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you and serve you—you along with your sons, in front of the Treaty 
Tent. They shall work in support of your office and be responsible 
for the management of everything pertaining to the tent; however, 
they mustn’t approach the shrine’s furnishings nor the altar. That way, 
neither they nor you nor your sons will die. 

“They shall join up with you and be responsible for the manage- 
ment of the Meeting Tent, as regards all the work associated with the 
tent. (No outsider may approach you to help in this work.) You all 
shall be responsible for the management of the shrine and the manage- 
ment of the altar, and then there will no longer be any anger directed 
at the Yisra’elites. 

“As for me—take note—I have selected your kinsmen the Lewites 
from the Yisra’elites to serve as a gift to you and your sons, given 
over to Yahweh to perform the work associated with the Meeting Tent. 
At the same time, you along with your sons shall be responsible for, 
and must faithfully execute, your priestly functions with respect to 
any matter pertaining to the altar or to the inner sanctum behind the 
curtain. I shall bestow the priestly office to you all as your occupation, 
freely given by me; but the outsider who approaches me with an 
offering must be put to death.” 


+ 


“As for me,” Yahweh said to Aharon, “take note—I’ve given you re- 
sponsibility for my lift-offerings. As for all the Yisra’elites’ consecrated 
gifts to me, I’ve given them to you as a consecrated portion, as well as 
to your descendants, as a permanent custom. 

“This shall be your portion from the offerings considered especially 
holy (the fire offerings): all their offerings—all their grain offerings, 
all their error offerings, and all their guilt offerings that they bring to 
me—are considered especially holy. That shall be your portion, as well 
as your descendants’ portion. You must eat them in an especially holy 
place, with each male partaking—it will be your consecrated portion. 

“This too shall be yours: the lift-offering portions of all their gifts. 
With respect to the Yisra’elites’ wave-offerings, I have given them 
to you, as well as to your descendants (males and females), as a 
permanent custom—any person in your family who is ritually pure 
may partake of them. 
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“The choicest oil and the most succulent new wines and grain—the 
first-fruits of their produce—that they give to Yahweh, I in turn have 
given to you. The first-fruits of everything in their land that they bring 
to Yahweh shall be yours. All those in your family who are ritually 
pure may partake of them. 

“All devotional gifts in Yisra’el shall be yours: all those first to 
emerge from a womb—any living thing that is given over to Yahweh, 
whether a human or an animal—shall be yours. However, you abso- 
lutely must ransom first-born humans; likewise, you must also ransom 
the first-born of unclean animals. You must ransom each at one month 
of age by paying the price of its ransom, it being valued for you at 
five shegels of silver, as measured by the cultic sheqel (equivalent to 
twenty gerah). 

“However, the first-born of a cow, or of a sheep, or of a goat mustn’t 
be ransomed—they are to be treated as consecrated gifts. You must 
sprinkle their blood on the altar and burn their fat as a fire offering, 
pleasing in aroma to Yahweh. Their meat shall be yours. The breast 
meat used in the wave-offering as well as the right leg shall be given 
over to you. 

“All lift-offerings from the consecrated gifts that the Yisra’elites 
offer as lift-offerings to Yahweh I have given to you along with your 
male and female descendants, as a permanent custom—it is a per- 
manently binding agreement for you along with your descendants 
regarding salted offerings in Yahweh’s presence.” 

Yahweh continued speaking to Aharon. “You will not take posses- 

sion of any property in their land, nor will you be allotted a portion 
of land among them. I shall be your allotted portion and property 
among the Yisra’elites. 
“With respect to the Lewites—take note—I have given to them as their 
allotted portion all the offerings consisting of the tenth-part of one’s 
crops within Yisra’el, giving this in exchange for the work which they 
perform in taking care of the Meeting Tent. 

“The Yisra’elites must no longer approach the Meeting Tent—by 
doing so they would be guilty of a capital crime. Rather, the Lewites 
shall be the ones who perform the work associated with the Meeting 
Tent—they are the ones who shall take away the consequences of the 
Yisra’elites’ guilt (a permanent custom for your future generations). 
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Regardless, however, they will not take ownership of any property 
among the Yisra’elites, for instead I have given over to the Lewites the 
tenth-part of the Yisra’elites’ crops that they present as lift-offerings 
to Yahweh—this shall serve as the property allotted to them. That is 
the reason I told them that they won’t take possession of any property 
among the Yisra’elites.” 


+ 


“You should speak to the Lewites,” Yahweh said to Mosheh, “saying 
to them, ‘When you receive from the Yisra’elites the tenth-part of their 
crops, which I have given over to you from them to serve as your 
allotted portion, you shall offer up some of it as a lift-offering for 
Yahweh—specifically a tenth-part from the tenth-part of their crops. 
That shall be treated as the lift-offering from you, the same regardless 
of whether it is grain from the threshing-floor or undiluted wine from 
the wine-vat. 

“So you too must offer up as a lift-offering to Yahweh some of 
each of the tenth-parts of the crops you receive from the Yisra’elites, 
giving over a portion as Yahweh’ lift-offering for Aharon the Priest. 
In fact, a portion of all the offerings you receive you must lift up as a 
whole lift-offering to Yahweh—from all their choicest pieces, giving 
over from them the consecrated parts.’ 

“You should further say to them, ‘When you present as a lift of- 
fering the richest parts from the offerings you receive, that shall be 
treated as belonging the Lewites, the same regardless of whether it 
is produce from the threshing-floor or from the wine-vat. You may 
eat it in any place at all, you along with your family, for it represents 
your wages earned in exchange for your work in the Meeting Tent. 
You will not be responsible for any errors regarding the offering when 
you present the lift-offering of the richest parts from it. You mustn’t 
treat as common the consecrated gifts of the Yisra’elites; otherwise, 
you will die.’” 


+ 


“Here is a legal instruction which Yahweh has commanded,” Yahweh 
said to Mosheh and Aharon. “It is as follows: speak to the Yisra’elites 
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so that they might bring you an unblemished (that is, without defect) 
red heifer that has never been yoked. You should give it to El’azar 
the Priest; the heifer should then be taken outside the camp and 
slaughtered in front of him. El’azar the Priest should then take some 
of its blood with his finger and sprinkle some drops on the front side 
of the Meeting Tent seven times. The heifer should be burned as he 
looks on, with its skin, its meat, and its blood being burned on top 
of its feces. The priest will then take a cedar twig, some hyssop and 
some scarlet-dyed material and throw them on the burning heifer. 

“The priest will then wash his clothes and rinse his skin with 
water, after which he may enter the camp (the priest being unclean 
until evening). The one who burned the heifer will also wash his 
clothes in water and rinse his skin with water, and then will be unclean 
until evening. Next, a man who is ritually pure should gather up the 
heifer’s ashes and place them outside the camp in a place that has 
been made ritually pure. (For the community of Yisra’elites, this will 
serve as a practice to remove impurity with water—it is equivalent 
to an error offering.) The one who gathers up the heifer’s ashes must 
wash his clothes, and then will be unclean until the evening. This 
shall be a permanent custom for the Yisra’elites and for the foreigners 
staying with you temporarily. 

“Any person who touches a dead human being shall be unclean 
for seven days. He should decontaminate himself on the third day, 
and then on the seventh day he shall be ritually pure. But if he doesn’t 
decontaminate himself on the third day, then he won’t be ritually 
pure on the seventh day. Anyone who touches a dead human being 
who has recently died and who doesn’t decontaminate himself has 
defiled Yahweh’s shrine—that person must be cut off from Yisra’el. 
Because water for treating impurity wasn’t sprinkled on him, he is 
unclean—his uncleanness is still in him. 

“This is the teaching regarding a person if he should die inside his 
tent: anyone who enters the tent, and everything inside that tent, shall 
be unclean for seven days. Any open jar that doesn’t have a covering 
tied on it shall be unclean. Similarly, anyone out in the countryside 
who touches a mortally wounded person lying on the ground or a 
dead person, or a human bone or a grave, shall be unclean for seven 
days. They should obtain for the unclean person some ashes from 
a burned error offering and pour some spring water on it inside a 
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jar. Then a man who is ritually pure should take some hyssop, dip 
it in the water, and sprinkle it on the tent, on all the open jars, and 
on the people who were there, or on the person who touched the 
bone, or the wounded person or corpse, or the grave. The one who 
is ritually pure should sprinkle it on the unclean person on the third 
day, and then again on the seventh day. On the seventh day, after he 
is decontaminated, he shall wash his clothing and rinse himself with 
water, and then he shall be clean in the evening. 

“But as for any person who is unclean and who doesn’t decon- 
taminate himself, that person shall be cut off from the community, 
for he has defiled the area consecrated to Yahweh—water for treating 
impurity wasn’t sprinkled on him, so he is unclean. This should be 
their permanent custom. Then the one sprinkling water for removing 
impurity will wash his clothes, and the one who touches the water for 
removing impurity will be unclean until evening. Anything that the 
unclean person touches will be unclean, and the person touching him 
will be unclean until the evening.” 
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The Yisra’elites (the entire community) entered the Tzin Wilderness on 
the first month, following which the people settled at Qadesh, where 
Miryam died and was buried. As the community had no water, they 
gathered together and confronted Mosheh and Aharon. The people 
began arguing with Mosheh: 

“It would have been better if we had perished with our kinsmen 
who were killed by Yahweh!” 

“Why did you two bring Yahweh’s community out to this damned 
desert where we and our livestock are going to die?!” 

“Yes, why did you two lead us up out of Egypt and bring us to 
this despicable place?!” 

“It’s not a place with any fields of grain or fig trees or grapevines 
or pomegranate trees!” 

“And there’s not a drop of water to drink!” 

Mosheh and Aharon then went straight from the community to the 
entrance of the Meeting Tent and threw themselves flat on the ground, 
whereupon Yahweh’s radiant splendor showed itself to them. 


P67 - P68 53 


P68 [Ch. 20] 
a 


P69 a 


P69,1 a 


P69,2 


Ey 


“Take the divine stick,” Yahweh said to Mosheh, “and convene the 
community—you and your brother Aharon. As they are looking on, 
you two should speak to the cliff and then it will give forth water. 
Once you've brought water out of the cliff for them, you will have 
them and their livestock drink.” 

Mosheh took the stick from in front of the treaty chest, just as 

Yahweh had commanded him. Then Mosheh and Aharon had the 
community assemble in front of the cliff. “Please pay close attention, 
you rebellious people,” he said to them, “to see whether we can pro- 
duce water from this cliff for you!” Then Mosheh raised his hand and 
struck the cliff twice with his stick. Great amounts of water flowed 
forth, and then the community and their livestock drank. 
“On account of the fact that you two didn’t trust me enough to give me 
special regard as the Yisra’elites looked on,” Yahweh said to Mosheh 
and Aharon, “you will not lead this community into the land that I’ve 
given them.” 

These were the Waters of Contention, where the Yisra’elites con- 

tended with Yahweh and where he showed himself to be transcendent 
through them. 
Mosheh next sent some messengers from Qadesh to the king of Edom 
with the following message: “Thus says your kinsman Yisra’el: ‘You 
surely must be aware of all the hardship that has found us—how our 
ancestors went down to Egypt, how we lived in Egypt for many years, 
and how the Egyptians made it difficult for us and for our ancestors. 
But we cried out to Yahweh for help, and he heard our pleas—he 
sent a messenger and led us out of Egypt. And now here we are in 
Qadesh, a town just opposite your border. Please, we beg you, let 
us cross through your country—we won’t cross through farmland or 
vineyards and we won’t drink any water from your wells. We will 
travel on the King’s Highway, not turning off it until we pass across 
your border.’ ” 

“You may not cross through our territory,” the Edomites replied. 
“Otherwise, we will march out to meet you armed for battle.” 
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“Let us travel along the highway,” the Yisra’elites countered. “If 
we or our livestock drink any water belonging to you, we will pay you 
a fair price. Really, there’s nothing to be concerned about. We only 
want to cross through on foot.” 

“You may not cross through!” was the answer. Edom then marched 
out to confront Yisra’el with a large army primed for battle. 

And so Edom refused to allow Yisra’el to pass through its borders, 
with the result that Yisra’el turned off in a different direction. 


+ 


After setting off from Qadesh, the Yisra’elites (the entire community) 
arrived at Mount Hor. 

“Let Aharon join his ancestors,” Yahweh said to Mosheh and 
Aharon at Mount Hor, along Edom’s border. “For he won’t enter 
the land that I’ve given to the Yisra’elites because you two disobeyed 
me at the Waters of Contention. Summon Aharon and El‘azar his son 
and have them climb up Mount Hor. Strip Aharon of his clothes, and 
put them on his son El‘azar. Then Aharon shall join his ancestors and 
die there.” 

Mosheh did just as Yahweh commanded: they climbed up Mount 
Hor in full view of the community, Mosheh stripped Aharon of his 
clothes and put them on his son El‘azar, and Aharon died there on 
the mountain top. Then Mosheh and El‘azar descended the moun- 
tain. When the community saw that Aharon had passed away, they 
mourned him for thirty days—the entire nation of Yisra’el. 

When the Kena‘anite (Arad’s king, who ruled in the Southern desert) 
heard that Yisra’el had entered the Etharim Road, he engaged Yisra’el 
in battle and captured a number of captives from them. 

Yisra’el then made a vow to Yahweh: “If you give this people 
into our possession, we will exterminate their towns as an offering 
to you.” Yahweh responded to Yisra’el’s request: he delivered up 
the Kena’anite, and the Yisra’elites exterminated the people and their 
towns, giving that place the name Hormah (or ‘Extermination’). 
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The Yisra’elites set out from Mount Hor along the Reed Sea Road 
in order to go around the land of Edom. Along the way, the people 
became utterly discouraged, making accusations against both God 
and Mosheh. “Why did you bring us up out of Egypt, for us to die out 
here in the desert?! There’s no food, there’s no water, and we’re sick 
of this disgusting food!” 

So Yahweh sent venomous snakes to attack the people. They bit the 
people repeatedly, and many from Yisra’el died. Then the people went 
to see Mosheh. “We made a terrible error when we made accusations 
against Yahweh and you,” they admitted. “Intercede to Yahweh on 
our behalf, so that he might rid us of this plague of snakes!” 

So Mosheh interceded on behalf of the people. “Make yourself 
a venomous thing and put it on a pole,” Yahweh said to Mosheh. 
“Whenever anyone is bitten, he may look at it and live.” 

So Mosheh made a bronze snake and put it on a pole. And when- 
ever a snake bit a man, he would look at the bronze snake and live. 

The Yisra’elites set out and made camp in Ovoth. 

Then they set out from Ovoth and made camp in Iyyey-Ha’evarim, 
in the desert bordering Mo’av on the east. 

From there they set out and made camp in the Wadi Zered. 

Setting out from there, they made camp on the far side of the Wadi 
Arnon, which is in the desert and which flows along the Amorites’ 
border (for the Arnon serves as Mo’av’s border, separating Mo’av from 
the Amorites). (For that reason, it is said in the Scroll of Yahweh’s 
Wars, “... Wahev in Suphah and the ravines—Arnon and the ravines’ 
bed, which turns at the site of the fortress, alongside Mo’av’s border.”) 

From there to Be’er. [This is the well about which Yahweh said 
to Mosheh, “Gather together the people, so that I might give them 
water.” 


Then Yisra’el sang this song: 


“Rise up, well! Answer her!— 
The well that the chiefs dug up— 
that the princes of the people excavated— 
using only their staffs and walking sticks!”] 
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From the desert to Mattanah. From Mattanah to El’s-Wadi. From El’s- 
Wadi to Bamoth. From Bamoth to the valley in Mo’av’s countryside— 
Pisgah’s peak, which overlooks the desert wastes. 


+ 


Yisra’el sent messengers to Siyhon King of the Amorites with the 
following message: “We wish to cross through your land. We won’t 
trespass onto any farmland or vineyards, we won’t drink water from 
your wells; rather, we'll travel only on the King’s Highway until we 
pass across your border.” 

But Siyhon didn’t allow Yisra’el to cross the border into his land. 
Instead, he gathered all his armed forces and marched out to the desert 
to confront Yisra’el. After reaching Yahtzah, he engaged Yisra’el in 
battle. Yisra’el defeated him decisively, putting his forces to the sword 
and taking possession of his lands from the Wadi Arnon all the way to 
the Ammonite section of the Wadi Yabbog (for the Ammonites’ border 
was well-defended). 

Yisra’el took all these towns and settled in all the Amorites’ towns: 
in Heshbon and the surrounding villages (for Heshbon was Siyhon 
King of the Amorites’ principal city; he had fought against the former 
king of Mo’av and taken all his lands from his possession as far as the 
Wadi Arnon). That’s why the epigram-makers say: 


“Enter Heshbon— 
may Siyhon’s city be rebuilt and reestablished.” 
For 
“A fire shoots forth from Heshbon— 
a flame from Siyhon’s hamlet— 
consuming Mo’av’s fortress— 
wiping out the inhabitants of the Arnon Heights!” 


“Grief and suffering to you, Mo’av!— 
You are no more, people of Kemosh! 
He has turned his own sons into refugees— 
and his daughters into captives— 
for the Amorite king Siyhon! 


P71,1 - P72 57 


P72 a 


[Ch. 22] 


P72,1 a 


ed 


e f 


“Their light is extinguished—Heshbon all the way to Diyvon! 
Nashshiym all the way to Nophah! 
[that is, all the way to Meydeva]” 


And so Yisra’el occupied the Amorites’ land. Then, when Mosheh 
sent a scouting party to Ya‘zer, they captured the villages nearby and 
dispossessed the Amorites who were there. 

They then turned north along the Bashan Road. Og King of Bashan 
marched out to engage them in battle—he and all his forces—at 
Edre’‘iy. 

“Don’t be afraid of him,” Yahweh said to Mosheh, “for I have 
delivered him up to you, along with all his people and his lands. You 
must do to him just as you did to Siyhon King of the Amorites who 
ruled in Heshbon.” And so they defeated him, his sons, and all his 
people, not leaving a single survivor for him and taking possession of 
his land. 

The Yisra’elites set out and made camp in the plains of Mo’av, 
opposite the Yarden at Yeriho. 

When Balag Tzipporsson saw everything that Yisra’el had done to the 
Amorites, Mo’av became very fearful of the people, because they were 
so numerous, and Mo’av felt a sickening dread over the Yisra’elites. 

“Now this mass of people is chewing up our surroundings,” Mo’av 
said to Midyan’s elders, “like an ox chewing grass in the countryside.” 
(Now Balaq Tzipporson was Mo’av’s king at that time.) 

So he sent messengers to Bil‘am Be’orsson at Pethor on the Great 
River, in his ancestral country, summoning him with the following 
message: “Attention: a people has left Egypt—they’re here now, cov- 
ering the land as far as the eye can see and occupying the region next 
to me. So now, please, come and put a curse on this people for me, for 
they far outnumber me! Perhaps then I'll be able to defeat them and 
drive them out of the country! For I know that whomever you bless is 
blessed, and whomever you curse is cursed.” 

So Mo’av’s and Midyan’s elders made the journey, taking their 
divining instruments with them. When they arrived to see Bil‘am, 
they relayed Balaq’s message to him. 

“Stay here the night,” he said to them, “and I'll give you a re- 
sponse that is exactly as Yahweh speaks to me.” And so Mo’av’s chiefs 
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remained there with Bil’am. 

God came to see Bil’am. “Who are these men with you?” he asked. 

“Balaq Tzipporsson King of Mo’av sent them to me with the fol- 
lowing message,” he replied. “ “Attention: the people who came up 
from Egypt are occupying the land as far as the eye can see. So now, 
come, curse them for me—perhaps then I'll be able to fight against 
them and drive them away.’” 

“Don’t go with them,” God answered Bil’‘am. “Don’t curse that 
people, for they are blessed.” 

Rising in the morning, Bil‘am spoke to Balaq’s chiefs. “Be on your 
way home,” he said, “for Yahweh has refused to allow me to travel 
with you.” 

Straightaway, Mo’av’s chiefs went to see Balaq and reported back 
that Bil‘am had refused to come with them. So Balaq tried again, 
sending a group of chiefs who were more numerous and more eminent 
than the previous group. They went to see Bil’am and said this to him: 
“Here is a message from Balaq Tzipporsson: ‘Please don’t stop yourself 
from travelling to me, for I can bestow great honors upon you, and 
will do whatever you ask of me. Come, please, and curse this people 
for me.’ ” 

“Even if Balaq were to give me the equivalent of his entire posses- 
sions in gold and silver,” Bil‘am replied, “I still wouldn’t be able to do 
anything at all to defy my god Yahweh’s word. So now, please, all of 
you, stay here tonight as well, so that I might learn what Yahweh will 
say to me this time.” 

When God came to see Bil’am that night, he said, “If these men 
really have come to summon you, then go with them at once. However, 
whatever I say to you is the thing that you must do.” 

So Bil’‘am rose in the morning, saddled up his she-ass and went 
with Mo’av’s chiefs—but God was furious that he was going! As he 
was riding his she-ass accompanied by two of his pages, Yahweh’s 
messenger stationed itself on the road to confront him. When the 
she-ass saw Yahweh’s messenger standing in the road with a drawn 
sword in its hand, she turned off the road and went into a field. 

Bil‘am struck the she-ass, trying to turn her back onto the road, 
but Yahweh’s messenger was standing in her way on a narrow vine- 
yard path that had a wall along both sides. This time when she saw 
Yahweh’s messenger, she squeezed herself against the wall, crushing 
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Bil‘am’s foot against the wall even as he continued striking her. Yah- 
weh’s messenger crossed ahead a second time, and stood in a narrow 
spot where there wasn’t any room to turn either to the right or to the 
left. 

When the she-ass saw Yahweh's messenger this time, she lay down 
with Bil’am still on top. Bil‘am was furious with her and struck her 
with his riding crop, whereupon Yahweh opened the she-ass’ mouth. 

“What did I do to you,” she asked Bil‘am, “to cause you to strike 
me three times now?!” 

“Because you've been toying with me!” Bil‘am answered her. “I 
wish I had a sword in my hand, because then I would have killed 
you!” 

“Aren't I your she-ass, on whom you're riding?” the she-ass asked. 
“For as long as you've lived, have I ever made it a habit to do anything 
like this to you?” 

“No, you haven't,” he admitted. 

Then Yahweh opened Bil’‘am’s eyes, and he saw Yahweh's mes- 
senger standing in the path, with a drawn sword in its hand. As he 
bowed down and prostrated himself on his face, Yahweh’s messenger 
spoke to him. 

“What’s the reason for you striking your she-ass these three times? 
Look here—I’ve come out to confront you, for the road ahead of me is 
very steep! The she-ass saw me and tried to turn from me these three 
times. Perhaps if she had succeeded in turning away from me, then I 
really would have killed you while letting her live!” 

“Tve made a grievous error,” Bil‘am replied to Yahweh’s messen- 
ger, “for I didn’t realize that you were standing there to meet me on 
the road. So now, if my making this trip is displeasing to you, I'd like 
to make things better by going back.” 

“Go with these men,” Yahweh’s messenger said to Bil‘am. “How- 
ever, the words that I say to you are the ones you must speak.” And 
so Bil‘am travelled on with Balaq’s chieftains. 

When Balaq heard that Bil‘am had arrived, he went out to meet him 
at Mo’av’s fortress along the border with the Arnon, at the furthest 
point of the border. “Didn’t I send messengers to you to summon 
you?” Balaq asked Bil‘am. “Why didn’t you come to me then? Did 
you actually think I wouldn’t be able to honor you sufficiently?” 

“As you can see, I have in fact come to you,” Bil’am replied. “Now 
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will I really be able to say anything at all? The speech that God puts in 
my mouth is what I must speak!” 

Bil‘am then went with Balaq and they entered Boondock Village. 
Balaq made sacrifices of cattle and sheep, and then sent some meat 
for Bil‘am and for the chiefs who were with him. The next morning, 
Balaq summoned Bil‘am and took him up to Ba‘al Heights, where he 
could see how far the people extended. 

“Build seven altars for me on this spot,” Bil‘am said to Balaq. “Also 
prepare for me right here seven bulls and seven rams.” Balaq did just 
as Bil‘am asked, and then he and Bil‘am sacrificed a bull and a ram on 
each altar. 

“Stand here beside your whole offering while I go on ahead,” 
Bil‘am said to Balaqg. “Perhaps Yahweh will happen to meet me— 
whatever he shows me I'll be sure to report back to you.” Then he 
walked over to a bare place on the heights. 

And God did chance upon Bil’am. “I’ve arranged seven altars,” he 
said to him, “and offered up a bull and a ram on each one.” Yahweh 
placed some words in Bil’am’s mouth, and then said, “Go back to 
Balaq and speak these words to him.” 

When he returned, Balag was still standing there beside his whole 
offering, having been joined by all Mo’av’s chiefs. Bil’‘am then uttered 
his epigram: 

“Twas from Aram that Balaq escorted me; yes, from the old coun- 
try Mo’av’s king called me. ‘Come, curse Ya‘aqov for me! Come, 
denounce Yisra’el on my behalf!’ But how can I curse one whom El 
doesn’t curse? Or denounce one Yahweh hasn’t denounced? From 
atop the cliffs I see them clearly; from the ridges I observe them closely: 
there they are, a people situated by itself—a people that doesn’t count 
itself one of the nations. Who can count Ya‘agov’s multitudes? Who 
can put a number to even a quarter of Yisra’el? May I die a noble 
death—may my future be like his!” 

“What have you done to me?!” Balag cried. “I brought you here to 
curse my enemies, and look at you: you've blessed them instead!” 

“Don’t you know,” Bil‘am replied, “that whatever Yahweh puts in 
my mouth, that’s what I’ll be sure to say?” 

“Please, come with me to a different place from which you can 
view them,” Balaq said. “Although you can see how far they extend 
from here, you can’t see all of them. So curse them for me from that 
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place!” He then took him to the lookouts’ field at the top of Mount 
Pisgah, where he built seven altars and then sacrificed a bull and a 
ram on each of the altars. 

“Stand here beside your whole offering,” Bil‘am said to Balaq, 
“while I make myself available over there.” 

Yahweh chanced upon Bil’am this time too. He placed some words 
in his mouth and then said, “Return to Balag and say this to him.” 
When he arrived, Balaq was still standing there beside his whole 
offering along with Mo’av’s chiefs. 

“What did Yahweh say?” Balag asked. 

Bil‘am then uttered his epigram: “Right now, Balaq, hear this; 
turn your ears to me, Tzipporsson: El is not a man that he could 
ever lie; he’s not a human being who changes his mind. Has he ever 
said something and not done it? Or spoken a thing, and not made 
it happen? So here you go: I received a blessing—he’s blessed them 
I say, and I’m not taking it back! He hasn’t observed any trouble 
among Ya‘aqov, nor seen misery among Yisra’el—their god Yahweh is 
with them, yes the king’s battle-cry drives them from within! El led 
them out of Egypt—his power is like the horns of wild oxen! For if 
‘Divination doesn’t exist in Ya‘aqov, nor soothsaying in Yisrael,’ then 
at the present time can one even ask ‘What has El done for Ya‘aqov 
or for Yisra'el?’ Here are a people who rise up like a lionness, who 
rouse themselves like a lion, not resting until they’ve eaten their kill 
and drunk the blood of their victims.” 

“Again, you're not cursing them at all!” Balaq cried. “Though 
you're not exactly blessing them either!” 

“Didn't I tell you,” Bil’am replied, “that whatever Yahweh says to 
me is exactly what I’m going to do?” 

“Please, come along,” Balag proposed to Bil’am. “Let me take you 
to a different place—perhaps God will see fit to grant my request, and 
then you can curse them for me at that place.” So Balaq took Bil’am to 
the top of Mount Pe’or, which overlooks the desert wastes. 

“Build seven altars for me here,” Bil’‘am said, “and prepare seven 
bulls and seven rams for me.” Balag did just as Bil‘am asked, and 
offered up a bull and a ram on each of the altars. 

When Bil‘am realized that Yahweh saw fit to bless Yisra’el, he 
didn’t go to consult his divination instruments as he had done previ- 
ously. Turning his face to the desert and looking out into the distance, 
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Bil‘am observed Yisra’el situated in its tribal groupings. A divine in- 
spiration suddenly came over him, and he then uttered this epigram: 


“Oracle of Bil’‘am Be’orsson— 
oracle of the man granted a vision— 
oracle of one who hears El’s own words— 
who sees a vision from Shadday— 
who falls down prostrate, but whose eyes are opened: 


“How pleasant are your tents, Ya‘agov! 
how lovely your habitations, Yisra’el! 
Like streams they stretch far in the distance— 
like gardens along a river— 
like aloe trees planted by Yahweh— 
like cedars beside the water! 


“Water drips from his buckets— 
his seed fans out across great bodies of water. 


“May his king be more eminent than Agag— 
may his kingdom attain greatness! 


“El is the one who brought him out of Egypt— 
he possesses the might of wild oxen— 
he ravages nations hostile to him— 
he crushes their bones— 
he shatters their arrows! 


“He bends down and reclines, like a lion— 
or like a lionness. Who dare challenge him? 


“May those who bless you be blessed— 
and those who curse you be cursed!” 


Balaq became inflamed with anger at Bil’‘am and gave a sharp clap 
of his hands. “I invited you here to curse my enemies,” he cried, “and 
look—you’ve actually blessed them three times now! So get out of 
here and go home! I said I was going to honor you greatly, but look 
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“Didn't I say to the messengers whom you sent to me, ‘Even if 
Balaq were to give me the equivalent of his entire possessions in silver 
and gold, I still wouldn’t be able to defy Yahweh’s word by doing 
anything, whether good or bad, under my own inclination—whatever 
Yahweh says is the thing I’m going to say’? So now, as you can see, 
I’m going to go back to my people. But come, let me advise you as to 
what this people will do to your people in the future.” 

He then uttered this epigram: 


“Oracle of Bil’am Be’orsson— 
oracle of the man granted a vision— 
oracle of one who hears El’s own words— 
who knows what Elyon knows— 
who sees a vision from Shadday— 
who falls down prostrate, but whose eyes are opened: 


“T see him, but it’s not in the present— 
I observe him, but the time’s not near: 
A star arcs forth from Ya‘aqov— 
a staff rises up out of Yisra’el— 
it smashes Mo’av upside the head— 
yes, it creams the Shethites on the crown! 


“Edom will be subjected— 
yes, subjected by its enemies Se’iyr will be— 
but Yisra’el will produce great wealth! 

May he rule them from Ya‘agov— 
exterminating any survivors in their towns!” 


Then he noticed Amaleq, and uttered this epigram: 


“Amaleg is first among nations— 
q 8 
but its future is as a goner!” 


Noticing the Qenites, he uttered this epigram: 
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“Your abode is an enduring one— 
your nest set into the cliff face— 
a nest fated to become kindling! 
So when exactly will Ashshur take you captive?” 


Next he uttered this epigram: 
“Alas, who can live unless El allows it? 


“Ships from the direction of Cyprus— 
shall humiliate Ashshur— 
shall humiliate Beyond-the-River— 
but then they too shall be a goner!” 


With that, Bil‘am immediately went on his way and returned home, 
while Balaq also hit the road. 


+ 


When Yisra’el was staying in Shittiym, the people began to go whoring 
after Mo’avite women. They invited the people to attend the sacrifices 
to their gods, and the people joined in the sacrificial meals and bowed 
down in worship to their gods. And so Yisra’el attached itself to the 
worship of Ba'al Peʻor, provoking Yahweh to anger. 

“Summon all the people’s leaders,” Yahweh said to Mosheh, “and 
then execute them in public, impaling them as an offering to Yahweh 
so that Yahweh’s anger may be averted from Yisra’el.” 

“Each of you, kill any of his men who have attached themselves to 
Ba'al Peʻor,” Mosheh ordered Yisra’el’s governors. 

As this was going on, a certain Yisra’elite arrived, bringing a 
Midyanite woman to his kinsmen, in full view of Mosheh and in 
full view of the entire community of Yisra’elites, who at the time 
were wailing at the entrance to the Meeting Tent. When Piynehas 
El’azarsson Aharonsson the Priest saw what was happening, he arose 
from the community, taking a spear in hand. The spear struck the 
Yisra’elite man from behind and went through his belly, piercing the 
two of them, the Yisra’elite man and the woman, through the belly. 
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In this way the slaughter of the Yisra’elites was put to a stop. Those 
who died in the slaughter that day numbered twenty-four thousand. 


Ey 


“Piynehas El’azarsson Aharonsson the Priest averted my anger against 
the Yisra’elites through his zeal for the outrage I felt against you all,” 
Yahweh said to Mosheh, “and so I didn’t finish off the Yisra’elites 
despite my outrage. For that reason, say this: ‘Take note: I’m going to 
confer on him my binding agreement regarding his future welfare— 
a binding agreement instituting a permanent priesthood that shall 
belong to him and his descendants after him, on account of the fact 
that he was so zealous for his god and made propitiation for the 
Yisra’elites.’” 

Now the Yisra’elite man who was struck down (who was struck 
down with the Midyanite woman) was named Zimriy Salusson, a 
leader of one the Shim’onites’ family lines, and the Midyanite woman 
who was struck down was named Kozbiy Tzursdaughter (her father 
was the chief clan leader of a tribe in Midyan). 


Cry 


“Harass the Midyanites and defeat them!” Yahweh said to Mosheh. 
“For they were harassing you with their tricks with which they tricked 
you in the Pe’or affair and in the affair of their kinswoman Kozbiy 
Midyanite-chieftains-daughter, who was struck down during the 
slaughter over the Pe‘or affair.” 

After the slaughter... 


Cy 


“Take a census of the entire community of Yisra’elites,” Yahweh said 
to Mosheh and to El’azar Aharonsson the Priest. “Those who are 
twenty years of age or older, according to their family lines—anyone 
in Yisra’el capable of going to war.” 

Mosheh and El‘azar the Priest said those things in the Mo’av plains 
beside the Yarden at Yeriho: “Anyone twenty years of age or older” 
(just as Yahweh commanded Mosheh). 
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The Yisra’elites who left Egypt: 

—Re’uven, Yisra’el’s first-born. The Re’uvenites: Henok, the 
Henokite clan; belonging to Phallu, the Phallu’ite clan; belonging 
to Hetzron, the Hetzronite clan; belonging to Karmiy, the Karmite clan. 
These are the clans of the Re’uvenites, and those counted in the census 
numbered forty-three thousand seven hundred and thirty. 

—Phallu’s sons: Eliy’av. Eliy’av’s sons: Nemu’el, Dathan, and 
Aviyram. (It was Dathan and Aviyram, both assemblymen of the 
community, who contended with Mosheh and Aharon in Qorah’s 
company when they attacked Yahweh. But the ground opened up 
and swallowed them along with Qorah at the time his company died, 
when the fire consumed two hundred fifty men and made an example 
of them. Qorah’s sons, however, did not die.) 

The Shim‘onites, according to their clans: belonging to Nemu’el, the 
Nemu elite clan; belonging to Yamiyn, the Yamiynite clan; belonging 
to Yakiyn, the Yakiynite clan; belonging to Zerah, the Zerahite clan; 
belonging to Sha’ul, the Sha’ulite clan. These are the Shim‘onites’ 
clans: twenty-two thousand two hundred total. 

The Gadites, according to their clans: belonging to Tzaphon, the Tza- 
phonite clan; belonging to Haggiy, the Haggite clan; belonging to 
Shuniy, the Shunite clan; belonging to Ozniy, the Oznite clan; be- 
longing to Eriy, the Erite clan; belonging to Erod, the Erodite clan; 
belonging to Ar’eliy, the Ar’elite clan. These are the Gadites’ clans, as 
counted in the census: forty thousand five hundred total. 

The Yehudites: Er and Onan. (Now Er and Onan died in Kena‘an.) 
The Yehudites according to their clans were as follows: belonging to 
Shelah, the Shelanite clan; belonging to Pheretz, the Pheretzite clan; 
belonging to Zerah, the Zerahite clan. The Pheretzites were as follows: 
belonging to Hetzron, the Hetzronite clan; belonging to Hamul, the 
Hamulite clan. These are Yehudah’s clans, as counted in the census: 
seventy-six thousand five hundred total. 

The Yissakarites, according to their clans: Tola, the Tola‘ite clan; be- 
longing to Phuwah, the Phunite clan; belonging to Yashuv, the Yashu- 
vite clan; belonging to Shimron, the Shimronite clan. These are Yis- 
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sakar’s clans, as counted in the census: sixty-four thousand three 
hundred total. 
The Zevulunites, according to their clans: belonging to Sered, the 
Seredite clan; belonging to Elon, the Elonite clan; belonging to Yahle’el, 
the Yahle’elite clan. These are the Zevulunites’ clans, as counted in the 
census: sixty thousand five hundred total. 
The Yosephites, according to their clans: Menashsheh and Ephrayim. 
The Menashshehites: belonging to Makiyr, the Makiyrite clan (Makiyr 
fathered Gil‘ad); belonging to Gil’ad, the Gil’adite clan. These are the 
Gil’adites: Iy’ezer, the Iy’ezrite clan; belonging to Heleq, the Hele- 
qite clan; Asriy’el, the Asriy’elite clan; Shekem, the Shekemite clan; 
Shemiyda, the Shemiyda‘ite clan; Hepher, the Hepherite clan. (Now 
Tzelophhad Hephersson had no sons, but only daughters; the names 
of Tzelophhad’s daughters were Mahlah, Noʻah, Hoglah, Milkah, and 
Thirtzah.) These are Menashsheh’s clans; their numbers as counted in 
the census were fifty-two thousand seven hundred. 
These are the Ephrayimites, according to their clans: belonging to 
Shuthelah, the Shuthelahite clan; belonging to Beker, the Bekerite clan; 
belonging to Thahan, the Thahanite clan. These are the Shuthelahites: 
belonging to Eran, the Eranite clan. These are the Ephrayimites’ clans, 
as counted in the census: thirty-two thousand five hundred total. 
These are the Yosephites, according to their clans. 
The Binyaminites, according to their clans: belonging to Bela, the 
Bela‘ite clan; belonging to Ashbel, the Ashbelite clan; belonging 
to Ahiyram, the Ahiyramite clan; belonging to Shephupham, the 
Shuphamite clan; belonging to Hupham, the Huphamite clan. (Now 
Bela’s sons were Ard and Na‘aman.) the Ardite clan; belonging to 
Na‘aman, the Na‘amite clan. These are the Binyaminites, according 
to their clans; their numbers as counted in the census were forty-five 
thousand six hundred. 
These are the Danites, according to their clans: belonging to Shuham, 
the Shuhamite clan. These are the clans of Dan, according to their clans. 
All the clans of the Shuhamites, as counted in the census: sixty-four 
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thousand four hundred total. 
The Asherites, according to their clans: belonging to Yimnah, the 
Yimnite clan; belonging to Yishwiy, the Yishwite clan; belonging to 
Beriy‘ah, the Beriy‘ite clan. Belonging to the Beriy‘ites: belonging to 
Hever, the Hevrite clan; belonging to Malkiy’el, the Malkiy’elite clan. 
(Asher’s daughter was named Sarah.) These are the Asherites’ clans, 
as counted in the census: fifty-three thousand four hundred total. 
The Naphtaliyites, according to their clans: belonging to Yahtze’el, 
the Yahtze’elite clan; belonging to Guniy, the Gunite clan; belonging 
to Yetzer, the Yetzerite clan; belonging to Shillem, the Shillemite clan. 
These are Naphtaliy’s clans, according to their clans; their numbers as 
counted in the census were forty-five thousand four hundred. 

These are the Yisra’elites’ numbers counted in the census: six 
hundred and one thousand seven hundred and thirty. 
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“To these clans the land should be apportioned,” Yahweh said to 
Mosheh, “with the property proportionate to the number of indi- 
viduals in the census: to those clans with many individuals, you 
should make their property large, and to those with few individuals, 
you should make their property small—each shall be granted prop- 
erty in proportion to its numbers in the census. However, the land 
should be apportioned by lot, with clans receiving property as part 
of the property given to their ancestral tribes—their property shall be 
apportioned by lot, distinguishing the large clan from the small.” 
These are the numbers of Lewites counted in the census, according to 
their clans: belonging to Gershon, the Gershunnite clan; belonging to 
Qehath, the Qehathite clan; belonging to Merariy, the Merarite clan. 
These are Lewiy’s clans: the Livnites’ clan; the Hevronites’ clan; the 
Mahlites’ clan; the Mushites’ clan; the Qorhites’ clan. 

Now Qehath fathered Amran. Amran’s wife was named Yokeved 
Lewiysdaughter; she was born to Lewiy in Egypt, and she in turn bore 
to Amran Aharon, Mosheh, and their sister Miryam. 
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Nadav was born to Aharon, along with Aviyhu, El‘azar and Iytha- 
mar. Nadav and Aviyhu died when they presented an unapproved 
fire offering to Yahweh. 

Their numbers as counted in the census were twenty-three thou- 
sand—all the males one month of age and older—for they were not 
counted in the census with the Yisra’elites, as no property was granted 
them among the Yisra’elites. 

These are results of the census conducted by Mosheh and El‘azar 
the Priest, when they made a count of the Yisra’elites in the desert- 
steppes of Mo’av beside the Yarden at Yeriho. And among these, 
there wasn’t a single man from those counted in the census conducted 
by Mosheh and Aharon the Priest, when they made a count of the 
Yisra’elites in the Siynai Wilderness, for Yahweh had said to them, 
“They all shall surely die in the desert, and not a single one of them 
shall remain except Kalev Yephunnehsson and Yehoshua Nunsson.” 
The daughters of Tselophhad Hephersson Gil’adsson Makiyrsson Men- 
ashshehsson from the clans of Menashsheh Yosephsson approached 
and stood before Mosheh, El‘azar the Priest, and the community and 
its leaders at the entrance to the Meeting Tent. (Tselophhad’s daugh- 
ters’ names were Mahlah, No‘’ah, Hoglah, Milkah, and Thirtzah.) 

“Our father died in the desert, although he wasn’t part of the group 
that conspired against Yahweh (in Qorah’s group). Rather, he died 
due to his own error, and he never had any sons. But why should our 
father’s name be dropped from his clan just because he didn’t have a 
son? Give us some property with our father’s kinspeople!” 

Mosheh then presented their cas@ to Yahweh. 
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“Tzelophhad’s daughters speak convincingly,” Yahweh said to Mosheh. 
“You should absolutely give them possession of some property among 
their father’s kinspeople. Transfer their father’s property to them. 
And this is what you should tell the Yisra’elites: ‘If a man dies and 
doesn’t have a son, you should transfer his property to his daughter. 
And if he doesn’t have a daughter, you should give his property to 
his brothers. If he has no brothers, you should give his property to 
his father’s brothers. And if his father had no brothers, you should 
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give his property to his nearest relative from his clan so that he may 
take possession of it. This will serve as one of the Yisra’elites’ legal 
customs, just as Yahweh commanded Mosheh.” 
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“Go up into the Avariym hill country here,” Yahweh said to Mosheh, 
“and take a look at the land that I’ve given the Yisra’elites. After you’ve 
viewed it, you will join your ancestors—you too, just as your brother 
Aharon joined his ancestors, on account of you both openly disobey- 
ing me in the Tziyn Wilderness, in the dispute with the community, 
ignoring my command to acknowledge me as holy in full view of 
them by means of the water that you produced.” (Those were the 
waters of Meriyvath-Qadesh in the Tziyn Wilderness.) 

“May Yahweh, god of the life-force belonging to all living things, 
appoint someone to lead the community,” Mosheh said to Yahweh, 
“someone who marches out to battle in front of them and then returns 
in front of them, someone who leads them into battle and then leads 
them back. Yahweh’s community mustn’t be like sheep that have no 
shepherd.” 

“Summon Yehoshua Nunsson, a man of great energy, to come to 
you,” Yahweh said to Mosheh. “Place your hand on him. Have him 
stand in front of El’azar the Priest and the entire community, and then 
give him his orders in full view of them. Put some of your powers 
onto him so that the entire community of Yisra’elites might listen to 
him. When he stands in front of El‘azar the Priest, he should ask him 
for a ruling from the uriym while in Yahweh’s presence—they should 
march out to battle when it says so, and return from battle when it says 
so—he and all the Yisra’elites with him (and the entire community).” 

Mosheh did exactly as Yahweh commanded him: he summoned 
Yehoshua, had him stand in front of El‘azar the Priest and the entire 
community, rested his hands on him and then gave him his orders, 
exactly as Yahweh said through Mosheh. 
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“Command the Yisra’elites,” Yahweh said to Mosheh, “and say this 
to them: ‘The offerings for me (that is, the food for me) that serve as 
fire offerings to me—offerings that smell especially sweet to me—you 
must take care to offer up at the times that have been established for 
them.’ 

“You should also say this to them: ‘This is the fire offering that you 
should offer up to Yahweh: two he-lambs, one year of age and fully 
intact, as a whole offering each and every day. The irst he-lamb you 
should offer up in the morning, and the second he-lamb you should 
offer up at twilight, along with one-tenth of an eyphah of fine-flour as 
a grain offering, mixed with one-fourth of a hiyn of freshly-pressed 
olive oil—a daily whole offering offered up on Mount Siynai as a 
sweet-smelling fire offering to Yahweh. Its pour offering should be 
one-fourth of a hiyn for the first he-lamb—in the consecrated area, 
make a pour offering of beer to Yahweh. When you offer up the second 
he-lamb at twilight, you should present offerings like the morning 
grain offering and the associated pour offering—a sweet-smelling fire 
offering to Yahweh. 
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““And on the Shabbath day, two he-lambs, one year of age and fully 
intact, and two-tenths of an eyphah of fine flour as a grain offering, 
mixed with oil, along with its pour offering—a Shabbath whole offer- 
ing, offered up on the Shabbath, in addition to the daily whole offering 
and its pour offering. 


*%* 


“On the first day each month, you should offer up a whole offering 
to Yahweh consisting of two bulls and one ram, seven fully intact 
one-year-old he-lambs; and three-tenths of an eyphah of fine flour as a 
grain offering, mixed with oil, for each bull, two-tenths of an eyphah 
of fine flour as a grain offering, mixed with oil, for each ram, and 
one-tenth of an eyphah of fine flour as a grain offering, mixed with oil, 
for each he-lamb—a sweet-smelling whole offering (a fire offering) for 
Yahweh. The pour offerings for them: wine measuring one-half of a 
hiyn for each bull, one-third of a hiyn for each ram, and one-fourth of 
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a hiyn for each he-lamb. This is the monthly whole offering, offered 
on the first of the month, each month of the year. 

“In addition to the daily whole offering, one he-goat should be 

offered up to Yahweh each day as an error offering, along with the 
associated pour offering. 
“Tn the first month, on the fourteenth day of the month is Yahweh’s 
passover; on the fifteenth day of that month a festival begins—for 
seven days you must eat flat-bread. On the first day of the festival a 
special religious assembly will be held—you may not do any work that 
day. You should present a fire offering (a whole offering) to Yahweh: 
two bulls, one ram, and seven he-lambs that are one year of age and 
fully intact will be your obligation. For their grain offering, you should 
offer up three-tenths of an eyphah of fine flour mixed with oil for each 
bull, and two-tenths of an eyphah for each ram; you should also offer 
up one-tenth of an eyphah for each of the seven he-lambs. And also one 
he-goat as an error offering to make propitiation on your behalf. You 
should offer up all these separately from the morning whole offering 
that serves as the daily whole offering. 

“You should make offerings in this fashion each day for seven 
days—food serving as a sweet-smelling fire offering to Yahweh, in 
addition to the daily whole offering being offered up along with its 
pour offering. 

“Then on the seventh day, you will hold a special religious assem- 

bly—you mustn’t do any work on that day. 
“At the beginning of the harvest season, when you present a fresh 
grain offering to Yahweh during the Festival of Weeks, you will hold 
a special religious assembly—you mustn’t do any work then. You 
should present a sweet-smelling whole offering to Yahweh: two bulls, 
one ram, and seven he-lambs one year of age. Their grain offering: 
fine flour mixed with oil—three-tenths of an eyphah for each bull, two- 
tenths of an eyphah for each ram, and one-tenth of an eyphah for each 
of the seven he-lambs. Also, one he-goat to make propitiation on your 
behalf. You should offer all this up in addition to the daily whole 
offering and its grain offering. (You should use only unblemished 
animals and their pour offerings.) 
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“Tn the seventh month, on the first day of the month, you will hold a 
special religious assembly. You mustn’t do any work on that day—it 
is your trumpet-blast day. 

“You should prepare a sweet-smelling whole offering for Yahweh: 
one bull, one ram, seven fully intact one-year-old he-lambs; and their 
grain offering: fine flour mixed with oil—three-tenths of an eyphah for 
each bull, two-tenths for each ram, and one tenth for each of the seven 
he-lambs. And also one goat as an error offering to make propititation 
on your behalf. (All of this being offered in addition to the monthly 
whole offering and its grain offering and the daily whole offering and 
its grain offering.) Their pour offerings are the customary ones for a 
sweet-smelling fire offering for Yahweh. 

“’On the tenth day of the seventh month, you will hold a special 
religious assembly. You must humble yourselves by fasting—you 
mustn’t do any work that day. You must present a sweet-smelling 
whole offering to Yahweh: your obligation shall be one bull, one ram, 
and seven fully intact one-year-old he-lambs; and their grain offering: 
fine flour mixed with oil—three-tenths of an eyphah for bull, two tenths 
of an eyphah for each ram, and one-tenth of an eyphah for each of the 
seven he-lambs. And one goat as an error offering, in addition to 
the propitiatory error offering, the daily whole offering and its grain 
offering, and their pour offerings. 

“On the fifteenth day of the seventh month, you will hold a special 
religious assembly. You mustn’t do any work that day. You will 
celebrate a festival in honor of Yahweh for seven days. You will 
present a whole offering—a sweet-smelling fire offering—to Yahweh: 
thirteen bulls, two rams, fourteen one-year-old he-lambs (they must be 
fully intact); and their grain offering: fine flour mixed with oil—three- 
tenths of an eyphah for each of the thirteen bulls, two-tenths for each 
of the two rams, and one-tenth for each of the fourteen he-lambs. And 
one goat as an error offering, in addition to the daily whole offering 
and its grain offering and pour offering. 


“’On the second day: twelve bulls, two rams, fourteen one-year-old 
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he-lambs, fully intact, with the grain offering and the pour offerings 
for the bulls, the rams, and the he-lambs in the customary amounts. 
And one goat as an error offering, apart from the daily whole offering 
and its grain offering and their pour offerings. 

“ʻOn the third day: eleven bulls, two rams, fourteen one-year-old 
he-lambs, fully intact, with the grain offering and the pour offerings 
for the bulls, the rams, and the he-lambs in the customary amounts. 
And one goat as an error offering, apart from the daily whole offering 
and its grain offering and pour offering. 

“’On the fourth day: ten bulls, two rams, fourteen one-year-old he- 
lambs, fully intact; the grain offering and the pour offerings for the 
bulls, the rams, and the he-lambs in the customary amounts. And one 
goat as an error offering, apart from the daily whole offering, its grain 
offering, and its pour offering. 

“’On the fifth day: nine bulls, two rams, fourteen one-year-old he- 
lambs, fully intact, with the grain offering and the pour offerings for 
the bulls, the rams, and the he-lambs in the customary amounts. And 
one goat as an error offering, apart from the daily whole offering and 
its grain offering and pour offering. 

“’On the sixth day: eight bulls, two rams, fourteen one-year-old he- 
lambs, fully intact, with the grain offering and the pour offerings for 
the bulls, the rams, and the he-lambs in the customary amounts. And 
one goat as an error offering, apart from the daily whole offering, its 
grain offering, and its pour offerings. 

“On the seventh day: seven bulls, two rams, fourteen one-year-old 
he-lambs, fully intact, with the grain offering and the pour offerings 
for the bulls, the rams, and the he-lambs in the customary amounts. 
And one goat as an error offering, apart from the daily whole offering, 
its grain offering, and its pour offering. 

“On the eighth day you will hold an assembly—you mustn’t do any 
work that day. You will present a whole offering—a sweet-smelling 
fire offering—to Yahweh: one bull, one ram, seven fully intact one- 
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year-old he-lambs; the grain offering and the pour offerings for the 
bull, for the ram, and for the he-lambs in the customary amounts. And 
one he-goat as an error offering, apart from the daily whole offering 
and its grain offering and pour offering. 

“These are the offerings you must make to Yahweh at the times 
established for them, apart from your vow offerings and your freely- 
given offerings (whether those be whole offerings, grain offerings, 
pour offerings, or welfare offerings).’” 

Mosheh told the Yisra’elites exactly what Yahweh commanded 
him to say. 
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“Here is a topic about which Yahweh commanded me,” Mosheh said 
to the Yisra’elites’ tribal leaders. 

“In the case in which a man makes a vow to Yahweh, or binds 
himself with an oath to do a thing: he mustn’t violate his word—he 
must do exactly what he uttered. 

“In the case in which a woman makes a vow to Yahweh, or binds 
herself to do something when she is young and still living in her 
father’s house: 

“—Tf her father hears her vow or the obligation that she has bound 
herself to, but then keeps silent: all of her vows will be considered 
valid, as will every obligation that she placed on herself. 

“—But if her father forbids her when he hears her vows or the 
obligations that she has bound herself to: they won’t be considered 
valid—Yahweh will forgive her because her father has forbidden her. 

“In the case in which she belongs to a man and she has vows that 
she must fulfill or she has rashly placed some binding obligation on 
herself: 

“—Tf her husband hears her, and upon hearing her remains silent: 
her vows will be considered valid, as will the obligations that she has 
placed upon herself. 

“— But if when her husband hears her, he refuses her and invali- 
dates the vow that she was to fulfill or the rashly spoken obligation 
that she had placed upon herself: Yahweh will forgive her. 

“In the case of a vow made by a widow or a divorcée: 
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“—Everything that she has bound herself to shall be considered a 
valid obligation for her. 

“In the case in which she made a vow or placed a binding obli- 
gation upon herself with an oath while she was still living with her 
husband's family: 

“Tf her husband hears her and then doesn’t forbid her, but re- 
mains silent: all of her vows shall be considered valid, as will every 
obligation that she placed upon herself. 

“—But if her husband unambiguously invalidates them when he 
hears whatever she uttered regarding her vows or the obligation that 
was on her: they shall not be valid—her husband invalidated them, so 
Yahweh will forgive her. 

“Any vow and any binding oath by which she obliges herself to 
fast: 

“—Her husband is responsible for validating them, and for in- 
validating them. If her husband is unambiguously silent from one 
day to the next, he thereby validates all of her vows or, in the case of 
whatever obligations she has placed upon herself, he thereby validates 
those, for he remained silent when he heard her. 

“—But if he unambiguously invalidates them at some point after 
hearing her, then he shall bear the consequences of his wrong-doing.” 

These are the laws that Yahweh commanded Mosheh regarding a 
man’s responsibility for his wife and a father’s responsibility for his 
daughter when she is young and still living in her father’s house. 
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“Take vengeance for the Yisra’elites against Midyan,” Yahweh said to 
Mosheh, “and then after that, you will join your ancestors.” 
“Mobilize some men from among yourselves for the army,” Mosheh 
said to the people, “so that they might oppose Midyan and carry out 
Yahweh’s vengeance against them. One thousand men per tribe, for 
each and every one of Yisra’el’s tribes, you should send into the army.” 
And so one thousand men per tribe were delivered up from Yis- 
ra’el’s battalions—twelve thousand men total mobilized into the army. 
Mosheh sent them off (one thousand from each tribe) into the army— 
yes, them and Piynehas El‘azarsson the Priest into the army, with 
Piynehas personally overseeing the consecrated equipment and the 
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battle-clarions. They waged war against Midyan, just as Yahweh had 
commanded Mosheh, and killed all the males. At the same time, in 
addition to the Midyanites who fell in battle, they killed Midyan’s 
kings—Ewiy, Reqem, Tzur, Hur, and Reva (Midyan’s five kings). (They 
also killed Bil‘am Be’orsson in battle.) 

The Yisra’elites captured Midyan’s women and children, and took 
as plunder all their animals, all their livestock, and all their physical 
property. At the same time, they set fire to all their towns where they 
lived and all their camps, and took people and animals for plunder 
and spoils. They then brought their captives, plunder and spoils to 
Mosheh and El‘azar the Priest and the community of Yisra’elites back 
at the camp, in the Mo’av steppes beside the Yarden at Yeriho. 
Mosheh, El‘azar the Priest and all the community leaders went out 
to greet them outside the camp. But Mosheh was furious with the 
army’s leaders—the battalion heads and company leaders who had 
come back from the fighting. 

“Did you let all the females live?!” Mosheh asked them. “Look— 
they were encouraged by Bil’am to enter marriage with the Yisra’elites 
in order to incite treachery against Yahweh in the Pe’or affair! And the 
result was a slaughter among Yahweh’s community! So now: kill all 
the males among the children, and at the same time, kill every woman 
who has known a man sexually! However, if you wish, you may let 
live all the children among the females who haven’t yet known a man 
sexually. Now as for you yourselves: anyone who killed someone or 
touched a dead person must stay outside the camp for seven days. 
Perform the decontamination rite for yourselves on the third day, 
and then on the seventh day, you and your captives—along with any 
clothing, any leather goods, anything made of goats’ wool, and any 
wooden implements—will be decontaminated.” 

El‘azar the Priest addressed the soldiers who had returned from battle: 
“This is the legal instruction that Yahweh commanded Mosheh: only 
gold and silver, bronze, iron, tin and lead (anything that normally 
goes into fire) should you put through fire, and then they will be clean. 
However, a thing can also be decontaminated with water that removes 
impurity: anything that doesn’t go into fire you may put into the water 
to decontaminate. Wash your garments on the seventh day, and then 
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you will be ritually pure. After that, you may reenter the camp.” 
= b 

“Make a count of the spoils that were captured (both humans and P85,3 
animals),” Yahweh said to Mosheh, “you, El‘azar the Priest, and the 
heads of the community’s families. Divide the takings equally be- a 
tween the soldiers on active duty who joined in the campaign and b c 
the community as a whole. Contribute a portion as an offering to 
Yahweh from the soldiers who joined in the campaign, one individual 
for every five hundred—from the humans, the livestock, the asses, 
and the sheep that were captured—taking from the soldiers’ half of 
the spoils and giving it to El‘azar the Priest as a lift-offering to Yahweh. 
From the Yisrae’lites’ half, take one as a tax from every fifty, from the 
humans, the livestock, the asses, and the sheep—from all the animals 
captured—and give those to the Lewites who are responsible for man- 
aging Yahweh’s shrine.” Mosheh and El‘azar the Priest then did just 
as Yahweh had commanded Mosheh. 

The takings—the remainder of the spoils that the military forces 
captured—were: 

—Sheep: six hundred and seventy-five thousand 

—Cattle: seventy-two thousand 

—Asses: sixty-one thousand 

—Individual people from the women who haven’t known a man 
sexually: thirty-two thousand individuals total 

Half of the spoils were designated as the portion for those who 
participated in the campaign: 

—The number of sheep allocated to them: three hundred and 
thirty-seven thousand five hundred; Yahweh’s portion of the sheep 
was six hundred and seventy-five 

—Their share of the cattle: thirty-six thousand, of which Yahweh’s d 
portion was seventy-two 

—Their share of the asses: thirty thousand five hundred, of which 
Yahweh’s portion was sixty-one 

—Their share of people: sixteen thousand, of which Yahweh’s 
portion was thirty-two individuals. 

Mosheh gave the portion that served as Yahweh’s lift-offering to 
El‘azar the Priest, just as Yahweh had commanded him. 

From the Yisra’elites’ share which Mosheh apportioned from the 
men who fought in the campaign: 
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—The community’s share of the sheep was three hundred and 
thirty-seven thousand five hundred 

—lIts share of the cattle: thirty-six thousand 

—Its share of the asses: thirty thousand five hundred 

—Its share of people: sixteen thousand. 

From the Yisra’elites’ share, Mosheh collected the tax—one from 
every fifty, from the people and from the animals—and gave it all to 
the Lewites responsible for the management of Yahweh’s shrine, just 
as Yahweh commanded Mosheh. 

The men who had been appointed to lead the army’s battalions— 
the battalion commanders and the company leaders—approached 
Mosheh. “Your servants have made a count of the soldiers who were 
under our command,” they said to him. “All men are accounted for. 
We here present the offering owed to Yahweh—each man contributing 
any gold item, armlet, bracelet, sealing-ring, hoop-ring, or kumaz that 
he found—to make propitiation for ourselves in front of Yahweh.” 

Mosheh and El‘azar the Priest accepted the gold from them—every 
manufactured thing they found. The total amount of gold from the 
lift-offering which they presented to Yahweh: sixteen thousand seven 
hundred and fifty sheqels from the battalion commanders and com- 
pany leaders (each of the soldiers having taken spoils for himself). 
Upon receiving the gold from the battalion commanders and company 
leaders, Mosheh and El‘azar the Priest took it to the Meeting Tent to 
serve as a memorial for the Yisra’elites placed in Yahweh’s presence. 


Ey 


The Re’uvenites and Gadites had a great deal of livestock—quite 
numerous in fact. When they saw the regions of Ya‘zer and Gil‘ad, 
it struck them that the area was an excellent one for livestock. So 
they went to see Mosheh and El‘azar the Priest and the community’s 
leaders. “Ataroth, Diyvon, Ya‘zer, and Nimrah,” they said. “Heshbon 
and El’aleh; and Sevam, Nevo, and Be’on: the region that Yahweh 
conquered for the community of Yisra’el is an excellent region for 
livestock. And, as you know, your servants do have some livestock. 


“Tf we have found favor with you,” they continued, “let that land be 
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granted to your servants as our property. We don’t want you to take 
us across the Yarden.” 

“Should your kinsmen go into battle while you remain here?” 

Mosheh replied. “Why are you discouraging the Yisra’elites from 
crossing over into the land that Yahweh has granted them? That’s 
exactly what your fathers did when I sent them from Qadesh Barnea 
to inspect the land. They went north as far as the Grape Cluster Wadi, 
and after seeing the land, they discouraged the Yisra’elites from enter- 
ing the land that Yahweh granted them. That’s when Yahweh became 
angry with them and swore that the men twenty years of age and 
older who left Egypt wouldn’t see the land that he promised to Avra- 
ham, Yitzhaq, and Ya‘aqov because they didn’t follow wholly after 
him—except for Kalev Yephunnehsson the Qenizzite and Yehoshua 
Nunsson, because they did follow wholly after Yahweh. And so Yah- 
weh grew angry with Yisra’el and made them wander in the desert for 
forty years, until the entire generation who had done wrong in Yah- 
weh’s estimation were no more. And now here you are—you’ve taken 
the place of your fathers—a horde of degenerates who are going to 
add still more to Yahweh’s anger at Yisra’el! For if you stop following 
him, he will once again make Yisra’el remain in the desert, with the 
result that you will destroy this entire people!” 
Approaching closer to Mosheh, they said, “Allow us to build sheep- 
folds here for our livestock, and towns for our children. Then we will 
arm ourselves for batle in advance of the Yisra’elites, staying until 
we've brought them to their new home. Our children will remain in 
the fortified towns, protected from the natives of the land. We won’t 
return to our homes until each and every one of the Yisra’elites takes 
possession of his property. But we won’t take possession of land with 
them on the other side of the Yarden and beyond, for our property has 
come into our possession on the opposite side of the Yarden, to the 
east.” 


4% 


“Tf you do that,” Mosheh said to them, “if you arm yourselves for battle 
under Yahweh’s oversight, and if every man among you armed for 
battle under Yahweh’s oversight crosses the Yarden, remaining there 
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until he has dispossessed his enemies so that they are out of the way 
and the land has been subdued at Yahweh’s direction, then after all 
that, you may return home, free of any further obligation to Yahweh 
or to Yisra’el. Then this land here will become your possession with 
Yahweh’s approval. 

“And if you don’t do that, then—take note—you will have wronged 
Yahweh. And you should know this about your wrong-doing: it will 
find you out! So, build towns for your children and sheep-folds for 
your flocks—go and do that which you have proposed!” 

“Your servants shall do just as our lord commands!” the Gadites 
and Re’uvenites replied to Mosheh. “Our children, our women, our 
livestock, and all our animals will be there in the towns of Gil‘ad while 
your servants cross over the Yarden, all of us armed for war under 
Yahweh’s oversight and ready for battle, just as our lord says.” 

Mosheh then gave orders regarding them to El’azar the Priest, 
Yehoshua Nunsson, and the clan leaders of the Yisra’elites’ tribes. “If 
the Gadites and Re’uvenites cross the Yarden with you, all of them 
armed for battle under Yahweh’s oversight, and if the land is subdued 
and made available to you, then you shall grant them the region of 
Gilad as their property. But if they do not cross over with you armed 
for battle, then they must take possession of land alongside you in 
Kena‘an.” 

“That which Yahweh has said to your servants is exactly what we 
shall do!” the Gadites and Re’uvenites affirmed in response. “We will 
cross over into Kena‘an, armed for battle under Yahweh’s oversight, 
while our holdings of property will be with us on the other side of the 
Yarden.” 

Mosheh then granted them—that is, the Gadites and the Re’uvenites 
and half the tribe of Menashsheh Yosephsson—the kingdom of Siyhon 
King of the Amorites and the kingdom of Og King of the Bashan— 
specifically, the land belonging to its towns in the surrounding areas 
(that is, the land lying within the borders of the region’s towns). 

The Gadites established Diyvon, Ataroth, Aro’er, Atroth Shophan, 
Ya‘zer, Yogbehah, Beth Nimrah, and Beth Haran—fortified towns 
along with sheep-folds. 

The Re’uvenites established Heshbon, El‘ale, Qiryathayim, Nevo, 
Ba'al Me’‘on (the name of which was later changed), and Sivmah. (They 
used these names for the names of the towns that they established.) 
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The clan of Makiyr Menashshehsson travelled to Gil’ad and cap- 
tured it, dispossessing the Amorites who were there. Mosheh then 
granted the Gil’ad region to the clan of Makiyr Menashshehsson, and 
they settled there. Ya’iyr Menashshehsson went and captured their 
rural settlements, naming them ‘Ya’iyr’s Hamlets.’ Then Novah went 
and captured Qenath and its nearby settlements; he named it after 
himself and called it Novah. 


+ 


This is the itinerary of the Yisra’elites after they left Egypt, organized in 
their armies under the direction of Mosheh and Aharon. At Yahweh’s 
direction, Mosheh recorded their points of departure on the stages 
of their itinerary. These are the stages of their itinerary, organized by 
their points of departure: 

—They departed Ra‘meses in the first month of the year, on the fif- 
teenth day of that month. On the day after the Passover, the Yisra’elites 
made their exit, displaying their might in full view of Egypt. (At 
the time, Egypt was burying those whom Yahweh had struck down 
among them—that is, all the first-born—and so Yahweh brought judge- 
ment against their gods.) 

—The Yisra’elites departed Ra’meses and made camp in Sukkoth. 

—They departed Sukkoth and made camp in Eytham, which is at 
the desert’s edge. 

—They departed Eytham and doubled back to Piy HaHiyroth, 
which is opposite Ba‘al Tzaphon, making camp to the east of Migdol. 

—They departed from the vicinity of HaHiyroth, crossed through 
the sea into the desert, and travelled for three days in the Eytham 
Desert, making camp at Marah. 

—They departed Marah and next arrived at Eylim, where there 
were twelve springs and seventy palm trees, and made camp there. 

—They departed Eylim and made camp beside the Reed Sea. 

—They departed the Reed Sea and made camp in the Siyn Wilder- 
ness. 

—They departed the Siyn Wilderness and made camp at Daphe- 
qah. 

—They departed Dapheqah and made camp at Alush. 

—They departed Alush and made camp at Rephiydim, where 


P87 - P88 83 


P88 [Ch. 33] 
a 


P88,1 a 


there wasn’t any water for the people to drink. 

—They departed Rephiydim and made camp in the Siynai Wilder- 
ness. 

—They departed the Siynai Wilderness and made camp at Crav- 
ings Cemetary. 

—They departed Cravings Cemetary and made camp at Hetzeroth. 

—They departed Hetzeroth and made camp at Rithmah. 

—They departed Rithmah and made camp at Rimmon Peretz. 

—They departed Rimmon Peretz and made camp at Livnah. 

—They departed Livnah and made camp at Rissah. 

—They departed Rissah and made camp at Qehelathah. 

—They departed Qehelathah and made camp on Mount Shapher. 

—They departed Mount Shapher and made camp at Heradah. 

—They departed Heradah and made camp at Magheloth. 

—They departed Magheloth and made camp at Thahath. 

—They departed Thahath made camp at Tharah. 

—They departed Tharah and made camp at Mithgah. 

—They departed Mithqah and made camp at Hashmonah. 

—They departed Hashmonah and made camp at Moseroth. 

—They departed Moseroth and made camp at the Ya‘aqanites’. 

—They departed the Ya‘aganites’ and made camp at Hor Hag- 
Gidgad. 

—They departed Hor HagGidgad and made camp at Yatevathah. 

—They departed Yatevathah and made camp at Avronah. 

—They departed Avronah and made camp at Etzyon Gever. 

—They departed Etzyon Gever and made camp in the Tzin Desert— 
that is, at Qadesh. 

—They departed Qadesh and made camp at Mount Hor, along 

Edom’s border. Aharon the Priest climbed up Mount Hor at Yahweh's 
direction and died there in the fortieth year after the Yisra’elites left 
Egypt, on the first day of the fifth month. (Aharon was one hundred 
twenty-three years of age when he died on Mount Hor.) 
(Now the Kena‘anite—that is, the King of Arad, who at the time 
was ruling from the Southern Desert in Kena’an—heard about the 
Yisra’elites’ arrival in his territory.) 

—They departed Mount Hor and made camp at Tzalmonah. 

—They departed Tzalmonah and made camp at Phunon. 
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—They departed Phunon and made camp at Ovoth. 

—They departed Ovoth and made camp at Iyye HaAvariym in 
Mo’av’s territory. 

—They departed Iyyiym and made camp at Diyvon Gad. 

—They departed Diyvon Gad and made camp at Almon Divlathay- 
mah. 

—They departed Almon Divlathaymah and made camp in the 
Avariym hill country to the east of Nevo. 

—They departed the Avariym hill country and made camp in the 
desert steppes of Mo’av alongside the Yarden river at Yeriho. (Their 
camp along the Yarden extended from Beth HaYeshimoth all the way 
to Acacia Meadow in the desert steppes of Mo’av.) 

Yahweh spoke to Mosheh in the desert steppes of Mo’av alongside 
the Yarden at Yeriho. “Speak to the Yisra’elites,” he said, “and say 
this to them: ‘When you cross the Yarden into Kena‘an and you clear 
out all the native inhabitants, you must destroy all their figurines, 
while also destroying all their divine statues fashioned of metal and 
annihilating all their hill-top shrines. You must take possession of the 
country and settle there, for I have given you that land to possess. You 
should apportion out for yourselves that land by lot for all of your 
clans, creating large properties for large clans and small properties 
for small clans. To whomever the lot falls at a particular place, that 
property shall be his. You must apportion out for yourselves the land 
in this fashion for all of your ancestral tribes. However, if you don’t 
clear out the native inhabitants, then whomever you allow to remain 
from them will become thorns in your eyes and barbs in your sides, 
harassing you in the land where you'll be living. And if you allow that 
to happen, I will do to you exactly as I had intended to do to them!’” 


+ 


“Command the Yisra’elites,” Yahweh said to Mosheh, “and say this to 
them: ‘Once you enter Kena‘an, this is the land that will be allotted 
to you as your property: Kena‘an as defined by its borders. Your 
southern extremity will start at the Tziyn Wilderness along Edom’s 
border, with the eastern end of the Salt Sea serving as your southern 
border. The border then turns from the south to Ma’aleh Aqrabbiym 
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and crosses Tzinah, with its furthest reaches being to the south at 
Qadesh Barnea. It proceeds to Hetzar Addar and then crosses over to 
Atzmon; from Atzmon the border turns in the direction of the Egypt 
Wadi, its furthest reaches being the sea. 

““The western border: the Great Sea will serve as your border— 
that will be your western border. 

“*This will be your northern border: from the Great Sea, mark out 
a line to Mount Hor; from Mount Hor, mark out a line to the entrance 
of Hemath, with the border’s northernmost reaches being Tzedad. 
From there, the border goes to Ziphron, with its furthest reaches being 
Hetzar Eynan. This will be your northern border. 

““Mark out your border to the east: from Hetzar Eynan to She- 
pham; from Shepham the border descends south to Rivlah, just east of 
Ayin. The border then descends south, hitting the eastern side of the 
Kinnereth Sea. The border follows the Yarden south, with its furthest 
reaches being the Salt Sea. 

“*This will be your land as defined by its borders on all sides.’ ” 

Mosheh then commanded the Yisra’elites as follows: “This is the 
land that you shall apportion out to yourselves by lot, which Yahweh 
ordered me to grant to the nine tribes plus half of a tenth tribe. (For 
the Re’uvenites’ tribe and each of their family lines, the Gadites’ tribe 
and each of their family lines, and half of the tribe of Menashsheh 
have already taken possession of their property—yes, two tribes plus 
half of another have already taken possession of their property on the 
other side of the Yarden at Yeriho, to the east.)” 


Ey 


“Here are the names of the men who shall apportion out the land for 
you all,” Yahweh said to Mosheh. “You all should summon El‘azar the 
Priest, Yehoshua Nunsson, and one chief from each tribe to apportion 
out the land. Here are the men’s names: 

“—For the tribe of Yehudah: Kalev Yephunnehsson 

“—For the Shim‘onites’ tribe: Shemu’el Ammiyhudsson 

“—For the tribe of Binyamin: Eliydad Kislonsson 

“—Chief for the Danites’ tribe: Buqqiy Yogliysson 

“—For the Yosephites: chief for the Menashshehites’ tribe, Han- 
niy’el Ephodsson, and chief for the Ephrayimites’ tribe, Qemu’el 
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Shiphtansson 
“—Chief for the Zevulunites’ tribe: Eliytzaphan Parnaksson 
“—Chief for the Yisakarites’ tribe: Paltiy’el Azzansson 
“—Chief for the Asherites’ tribe: Ahiyhud Shelomiysson 
“—Chief for the Naphtaliyites’ tribe: Pedah’el Ammiyhudsson.” 
These are the ones whom Yahweh commanded to apportion out 
land to the Yisra’elites in Kena‘an. 


+ 


Yahweh spoke to Mosheh in the desert steppes of Mo’av beside the 
Yarden at Yeriho. “Give orders to the Yisra’elites,” he said, “so that 
they might give some of the property in their possession to the Lewites 
to serve as towns to live in. You all should also give the Lewites the 
open lands belonging to those towns in the surrounding areas. The 
towns will be for them to live in, and the open lands attached to them 
will be for their animals, their stock, and any living thing belonging to 
them. The open lands of the towns that you all give to the Lewites will 


extend one thousand cubits out from the town wall in all directions. 


Outside the town you should measure off the east side at two thousand 
cubits, the south side at two thousand cubits, the west side at two 
thousand cubits, and the north side at two thousand cubits, with the 
town being directly in the middle. This will demarcate the open lands 
for their towns. 

“The towns that you all shall give to the Lewites: the six towns 
of refuge that you shall allow anyone who commits manslaughter to 
flee to, and in addition to these, you shall give them forty-two other 
towns. The total number of towns that you shall grant the Lewites 
will be forty-eight—them plus the open lands attached to them. The 
towns that you grant them will be from the Yisra’elites’ property—you 
should take more from those with large territories and fewer from 
those with small territories, granting to the Lewites a number of towns 
from each tribe that is proportionate to the size of the territory in their 
possession.” 


+ 
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“Speak to the Yisra’elites,” Yahweh said to Mosheh, “and say to them: 
‘When you cross the Yarden into Kena‘an, you should designate for 
yourselves some towns—they will serve as your towns of refuge to 
which someone who unintentionally kills another may flee. These 
towns will be a place of refuge for you from anyone seeking vengeance, 
so that the killer will avoid death until he stands before the community 
to have his case judged. The towns that you shall so designate: you 
will have a total of six towns of refuge. You should designate three 
towns in the region across the Yarden, and you should designate three 
towns in Kena‘an—they will serve as your towns of refuge. 

““These six towns will be a place of refuge for the Yisra’elites, as 
well as the foreigners and temporary residents living among you, to 
which anyone who unintentionally takes another’s life may flee. 

“*— But in the case in which someone strikes another with an iron 
implement and that person then dies: he is a murderer. The murderer 
must absolutely be put to death. 

“*—Tn the case in which someone strikes another with a stone held 
in hand (large enough to be deadly) and that person then dies: he is a 
murderer. The murderer must absolutely be put to death. 

“*_Or in the case in which someone strikes another with a wooden 
implement held in hand (large enough to be deadly) and that person 
then dies: he is a murderer. The murderer must absolutely be put to 
death. 

“*—As for the one seeking blood vengeance in these cases: he may 
kill the murderer. Whenever he meets him, he may kill him. 

“*—Tn the case in which someone shoves another out of hatred, or 
throws something on him in an ambush, and that person then dies, 
or in the case in which someone out of animosity strikes another with 
his bare hands, and that person then dies: the one who struck down 
the other must absolutely be put to death—he is a murderer. The one 
seeking blood vengeance may kill the murderer whenever he meets 
him. 

““ However, in the case in which someone suddenly shoves 
another but not from hatred, or in the case in which someone drops 
some kind of jar on another, but not as as part of a secret attack—or in 
the case in which by means of some kind of stone (large enough to be 
deadly) someone drops it on another without seeing him and he then 
dies, when the other person wasn’t his enemy and wasn’t seeking to 
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harm him: the community will judge between the attacker’s defense 
and the accusation of the one seeking blood vengeance according to 
these rules. 

“The community will thus save the killer from the hand of the 
one seeking blood vengeance, and they will send him back to the town 
of refuge that he originally fled to; he may live there until the death 
of the high priest who consecrated him by rubbing holy oil on him. 
However, if the killer does go outside the border of the town of refuge 
that he fled to, and if the one seeking blood vengeance finds him 
outside the border of the town of refuge, then the one seeking blood 
vengeance may slay the killer without incurring any blood-guilt. 

“In the case in which the killer lives in the town of refuge until 
the high priest’s death: after the high priest’s death, he may return to 
the region where he has property. 

““These will serve as your practices when judging cases, to be 
observed in future generations, wherever you may be living: 

“*— Anyone who strikes down another person: on the evidence of 
multiple witnesses, one may slay the killer. 

“’—_Omn the evidence of one witness: that does not justify capital 
punishment. 

“*_You may not accept a ransom for the life of a killer who is 
guilty of a capital crime—trather, he must absolutely be put to death. 

“*—You may not accept a ransom to allow someone to flee to a 
town of refuge, living in that region in turn until the high priest’s 
death. 

—” ‘You mustn’t allow the land where you are to become polluted 
(for it is bloodshed that pollutes the land)—no propitiatory rite should 
be performed for the land to cleanse it of the blood that is shed there, 
except by the blood of the one who committed the bloodshed. 

“You mustn't defile the land in which you live, in the midst 
of which I myself reside—for I am Yahweh, resident among the 
Yisra’elites.’” 


The family heads of the clan of the Gil’adites, descended from Makiyr 


Menashshehsson from the Yosephites’ clans, approached and ad- 
dressed Mosheh and the leaders (that is, the family heads) of the 
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Yisra’elites. “It was our lord whom Yahweh commanded to distribute 
the land to the Yisra’elites by lot as their property,” they said. “Now 
our lord was ordered by Yahweh to give our kinsman Tzelophhad’s 
property to his daughters. Should they become wives to someone 
descended from the other tribes of Yisra’elites, then their property will 
be removed from our ancestors’ holdings and added to the property of 
the tribe into which they marry. And so our property will be reduced 
by happenstance. And then when the Yisra’elites have a jubilee year, 
their property will be added to the property of the tribe into which 
they married and their property will be removed from our ancestral 
tribe’s property.” 

At Yahweh’s direction, Mosheh then commanded the Yisra’elites 
as follows: “The Yosephites’ tribe speaks convincingly. Here is what 
Yahweh has commanded regarding Tzelophhad’s daughters: ‘They 
may become wives to whomever they like—however, they may only 
become wives to someone from one of the clans of their ancestors’ 
tribe. Property belonging to the Yisra’elites ought not move from one 
tribe to another tribe; rather, each Yisra’elite should hold on to the 
property of his ancestral tribe. Any daughter who inherits property 
from the Yisra’elites’ tribes must become the wife of someone from 
one of the clans of her ancestral tribe in order that each Yisra’elite 
might inherit property belonging to his ancestors. Property must not 
move from one tribe to another tribe, for each of the Yisra’elites’ tribes 
must hold on to its property.” 

Tzelophhad’s daughters did just as Yahweh commanded Mosheh: 
Mahlah, Thirtzah, Hoglah, Milkah, and No‘ah Tzelophhadsdaughter 
became the wives of their cousins. They became wives to men from the 
Menashshehites’ clans, decended from Yoseph, and so their property 
was added to the tribe of their father’s clan. 

These are the commandments and the precepts that Yahweh com- 
manded the Yisra’elites through Mosheh in the desert steppes of Mo’av 
alongside the Yarden at Yeriho. 


Total sentences in the book: 
One thousand two hundred and eighty-eight 
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Notes and comments 


This book, like the others I have written, is first and foremost a trans- 
lation. Because of the restricted circumstances in which I work, I have 
consulted very few sources apart from the Masoretic text and online 
versions of the standard Hebrew-English lexicon and Hebrew gram- 
mar. As I discussed in the introduction, my principal focus has been 
on how best to bring the prose of the authors of Numbers over into 
English, striving to produce a fluent translation that is also faithful 
to the meaning of the Hebrew. My approach here has been similar 
to my approach in translating Genesis, Exodus, Deuteronomy and 
Samuel. As with those translations, my intention was not to write a 
traditional Biblical commentary, nor a work of literary or historical 
criticism. Because my circumstances practically forced me to engage 
with the text solely on my own, without the influence of the standard 
scholarly views and opinions, I did not consult other translations, nor 
examine any commentaries, nor—with a small number of exceptions— 
rely on academic studies or scholarly papers on Numbers in writing 
this book. 

As with the notes in my other translations, I focus my comments be- 
low primarily on passages that will give readers some understanding 
of how I employed “functional equivalence” in crafting this transla- 
tion. Thus, in a large number of places, my comments simply point out 
what the literal meaning of the text (or what a “formally equivalent” 
translation) would be. Although biblical scholars might find such 
notes of little interest, the notes can help those who don’t know He- 
brew see how one must depart from the text’s literal meaning in order 
to create a translation that is functionally equivalent to the source text. 
In addition, I use the notes in many places to comment on my transla- 
tion choices when dealing with unusual, idiomatic, or difficult prose. 
While my comments on these topics are relatively extensive, I have 
not aimed to be comprehensive and have not necessarily commented 
on every idiomatic, unusual or difficult passage. 
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In many places the prose of Numbers presents substantial chal- 
lenges to the translator. Apart from the stylistic difficulties posed 
by the laws and the cultic instructions, the prose of Numbers—like 
that of Exodus—often seems confused and is rife with inconsistencies. 
However, I believe these problems are best explained by the book’s 
composition history, and not its transmission history. While there are 
places where errors of transmission have clearly crept into the text, 
I do not as a general rule try to correct such errors or “fix” places in 
the text that appear to be corrupt. Consequently, there is no place 
in this translation where I have intentionally emended the Masoretic 
consonantal text. Because the act of translation often required me to 
consider the composition history of Numbers—and because there is 
such scholarly interest in this topic—I frequently comment in the notes 
on places where I see indications of different authors and different 
dates. 

As mentioned in the notes to my previous translations, I did not 
consult the Biblia Hebraica Stuttgartensia in my translation work, but 
instead relied on the excellent iPhone app Tanakh for All as my source 
for the Masoretic text. In general, I find the Tanakk for All app superior 
for the purposes of translation, as the line lengths are similar to those 
in the Leningrad and Aleppo codexes, and the parashot petuhot are 
prominently marked in the text. 

To ensure the accuracy of my source text, I regularly checked my 
translation against the photographic copy of the Leningrad Codex. 
Although the Aleppo Codex’s version of Numbers is no longer extant, 
we do have a record of its parashot petuhot and parashot setumot from 
the annotations made in the margins of Rabbi Shalom Shakhna Yellin’s 
Tanakh by his son-in-law, Rabbi Yehoshua Qimhi. Because I have a 
preference for the Aleppo Codex, the placement of the parashot in 
my translation follow it (as known from Qimhi’s annotations and as 
represented in the standard present-day editions of Tanakh) and not 
the Leningrad Codex. 

The lexicon and grammar that I used were the 1906 edition of 
Wilhelm Gesenius’ Hebrew and English Lexicon of the Old Testament, as 
edited and updated by Francis Brown, S.R. Driver, and Charles Briggs 
and the 2nd English edition of Gesenius’ Hebrew Grammar, as edited 
and enlarged by E. Kautsch and A.E. Cowley (abbreviated below, 
respectively, as ”BDB” and ”GKC”). 
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1a their departure... while they were: Note that the opening sentence of the book 
uses the third person plural pronoun with no antecedent. This offers some support 
for the proposal that Numbers was joined to Exodus as a single book for much of its 
composition history. An author beginning a new work on a new scroll would almost 
certainly have written “the Yisra’elites” insead of the personal pronoun. The language 
of this parashah is typical of the authors of the fourth compositional stage (fifth century 
BCE), and so we should assume that for at least part of this compositional stage the 
two books were still treated as a single work and written on a single scroll. This 
perhaps allows us to date the insertion of Leviticus into the books of the Torah to the 
mid- or late Persian period, sometime between the mid-fifth century and early fourth 
century BCE. 


1b in the Siynai Wilderness... inside the Meeting Tent: In addition to the pronoun 
usage discussed in the preceding note, the mentions of the Siynai Wilderness and 
the Meeting Tent here in the very first sentence of Numbers highlight the challenges 
scholars face in trying to make sense of the book’s composition history. It is not until 
Numbers P29,5 that Mosheh consecrates the Meeting Tent, so it is exceedingly odd 
that Mosheh is going to the Meeting Tent and receiving instructions from Yahweh 
prior to it being consecrated. It is also odd that the author makes no mention of the 
mountain—variously referred to as Mount Siynai or the divine mountain—where the 
Yisra’elites are camped and instead simply speaks of the Siynai Wilderness. In the 
views of most scholars (myself included), tensions in the text such as these are clear 
indications of multiple levels of authorship and a very long composition history; such 
tensions are also due to the ancient authors’ approach to the narrative—narrative 
logic and consistency were not nearly as important to them as they are to modern- 
day authors and readers, and they often sacrificed consistency and logic in order 
to incorporate elements for dramatic effect or to pursue themes important to them. 
Moreover, by the mid-Persian period, authors and editors had so internalized the 
pre-existing text that they may not have realized their edits created inconsistencies 
and confusion in the text—or if they did realize it, they may not have thought it 
problematic, as their audience would have had a similar familiarity with the pre- 
existing text. See my comments in note 27,3b of my translation of Exodus. 

This passage also illustrates the challenges of dividing the composition history 
up into an arbitrary number of stages and then assigning material to one of the stages. 
Although I understand Exodus P69,8 and Numbers P1 to both have been composed 
during the fourth compositional stage (ca. 500 to ca. 400 BCE), I believe Numbers P1 is 
later than Exodus P69,8. In Numbers, P29,5 follows naturally from Exodus P69,8 and 
these two parashot are likely from the same “edition” within the fourth stage. I believe 
that all the material in between these two parashot—that is, Numbers P1 - P29,4—was 
added to the text as part of later “editions” associated with the third (much of which 
overlapped with the fourth), fourth or fifth compositional stages. It would clearly 
be a fool’s errand to try to reconstruct the dozens of successive “editions” that must 
have existed across the centuries, and for that reason I limit myself to explaining the 
composition history in terms of broad, mostly thematically consistent stages. 
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Notes to P1 


1c Make a count: The author uses the idiomatic phrase “lift up the head,” which has 
a wide variety of meanings, including “make a count.” 


1d community: The word used here is 17¥, which is often translated “assembly” 
or “congregation;” the traditional rendering, however, is not a true functionally 
equivalent translation. The word is used dozens of times in Numbers, most often in 
contexts in which it would be most natural for a native English speaker to use the 
word “community.” 


1e by their clans, by their family lines: There are no natural English equivalents for 
the extended family structures designated by the terms used here. The term Maw, 
which I translate as “clan,” refers to a broad family grouping. The term that I translate 
as “family line”’—max m2 (literally, “ancestors’ house” or “ancestors’ family”)—also 
refers to a large extended family, but typically denotes a larger family structure than 
anaya. The relationship between the two terms can be clearly seen in P20, where the 
Lewites are divided into three family lines (Gershon, Qehath, and Merariy), and then 
each family line is further subdivided into clans. 


1f capable of going to war... by their military divisions: The authors of Exodus 
and Numbers writing during the mid- and late Persian period (the fourth and fifth 
compositional phases) portray the Yisra’elites in their exodus from Egypt and their 
period of wandering the desert as a large and highly organized military force. (For 
this portrayal in Exodus, see notes 17,3] and 22,1a of my translation of that book.) The 
portrayal of the Yisra’elites as a large army is especially prevalent in Numbers, where 
the organization is described in a fair amount of detail. The authors of Numbers use 
the following military terminology: 823 is the largest unit, and I translate as “army” 
or “[military] division,” FDR (literally “thousand”) is the next largest unit, consisting 
of one thousand men and which I translate as “battalion;” below this are units of 
one hundred (78A), which I translate as “company,” units of fifty (Awan, translated as 
“platoon”) and units of ten (my, translated as “squad”). 

The portrayal of the Yisra’elites as an organized military force during the exodus 
and the period in the wilderness only makes sense when connected to the idea of the 
military conquest of the land, which is the subject of the book of Joshua and of P53, 
P55, P72, P86 - P87, and P88,2 here in Numbers. This lends some additional support 
to the notion that even at a relatively late stage, the authors of these books of the Torah 
viewed the book of Joshua as integrated with their work. In earlier compositional 
stages, the Yisra’elites organize their military forces only in an ad hoc fashion (see 
P30 in Exodus and P72 in Numbers), but it is easy to see how later authors might 
have wanted to develop this idea and transform it into something that portrayed the 
Yisra’elites in a more impressive light. 


1g you and Aharon: This phrase was added by the authors of the fifth compositional 
stage, who seek to place the census under the joint oversight of Mosheh and Aharon. 
This edit is consistent with their edits throughout Exodus and Numbers, where they 
insert Aharon into the text alongside Mosheh in order to elevate him to a status nearly 
equal to that of Mosheh. Apart from this one phrase, the entirety of this parashah 
dates to the fourth compositional stage. 
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1h appointed from the community: I understand the author to be using the verb 
xp (“call, summon, invite”) in its technical sense of “appoint, commission.” For this 
usage, see BDB, p. 896, def. 5e. Oddly, BDB translates here as “summon.” 


li battalions: Literally, “thousands” (o°»>x). The thousand-man group (or battalion) 
was the largest subdivision of the 818 (army or military division) in the system 
utilized by the authors of the fourth compositional stage; see note 1f above. Each 
tribe fielded its own army of men twenty years of age and older; based on the census 
results in the following parashot, we can assume the authors conceived of each tribe’s 
army as being organized into between thirty and seventy “battalions.” 


1j who had been designated by name: That is, whom Yahweh had told Mosheh to 
appoint in order to help with the census. 


1k counting by name the individuals twenty years of age and older: More literally, 
“by the number of names [of] anyone twenty years of age and older, according to [the 
count of] their heads.” 


11 And so he made a census of them: Note the the third-person singular pronoun 
is used here, which reflects the original version of this parashah from the fourth 
compositional stage, in which Aharon’s role had not yet been expanded and the 
census was conducted solely by Mosheh. 


1m —: The Leningrad Codex has a parashah petuhah here. 


11a all those available to march out to battle: The author uses the participle form of 
the root 83°, which when used in military contexts connotes going out on a military 
campaign. See note 79,1b below. 


13a and Aharon: This phrase was added by the authors of the fifth compositional 
stage; see note 1g above. 


14a the treaty shrine: I understand nY (which is typically translated “testimony”) to 
be a loan-word from Akkadian and/or Aramaic meaning “treaty,” see note 4d in my 
translation of Deuteronomy and note 42,1d in my translation of Exodus. 

The authors of the fourth and fifth compositional stages use a variety of terms to 
describe the portable shrine where offerings are made to Yahweh, where Yahweh is 
present (or “resides”), and where Yahweh speaks to Mosheh. In addition to treaty 
shrine (N17 jDwi), it is referred to as the shrine (pwn), the Meeting Tent (wa DTN), 
the Treaty Tent (n97 bnn), and the consecrated place (wpn). 


14b the Lewites will take it down. .. the Lewites will set it back up: P14 addresses 
the role of the Lewites and dates to the fourth compositional stage. Here in P14, the 
Lewites not only transport the shrine, but are also responsible for taking it down and 
setting it up. It is interesting to note that the material in P22 - P24,1, which I attribute 
to the fifth compositional stage and which seeks to elevate the role of Aharon, clarifies 
the duties of the Lewites: only Aharon and his sons may take down the shrine, and 
the various tasks carried out by the Lewite clans must be overseen by an Aharonide 
priest. 


NOTES AND COMMENTS 95 


Note to P1,1 


Note to P13 





Notes to P14 


Notes to P15 


Note to P15,1 
Note to P15,2 


14c (And any outsider... be put to death): This sentence is somewhat incongruous 
and disrupts the flow of the narrative; it likely is an addition to the text. I believe 
it dates to the same compositional stage as the remainder of this parashah, but that 
it was part of a later edition within this stage. The concept expressed here—that no 
outsider (that is, non-Lewite) may participate in the cult—is one of the key ideas 
promoted by the authors of the fourth compositional stage. 

The term for “outsider” is 1, which is often translated as “stranger” or “foreigner.” 
The authors of the fourth and fifth compositional phases of Exodus and Numbers 
apply the term to anyone who is not a Lewite, including all members of the other 
Yisra’elite tribes; in those instances, the most appropriate translation is “outsider.” 


14d battle standard: For the authors of the fourth compositional stage, a group of 

armies or military divisions (NN828) are organized under a “battle standard” (537); the 

battle standard is roughly equivalent to what in U.S. military parlance is known as the 

“field army.” (For the various U.S. military units, see https: / / www.defense.gov /Multi- 
media/Experience/Military-Units/ Army /army.) 


14e so that there won't be any anger against the community of Yisra’elites: The 
author’s point, which is not expressed very clearly, is that the position of the Lewites 
around the treaty shrine will prevent any non-Lewites from approaching the shrine 
and defiling it, thus causing Yahweh to become angry. The concept here is a late 
one; in the earliest traditions about the Meeting Tent (which the late authors view 
as synonymous with the treaty shrine), there is at least at least one instance of a 
non-Lewite inside the shrine—Mosheh’s attendant Yehoshua Nunsson. See the end 
of Exodus P53,1. 


15a at a suitable distance: Literally, “from in front of.” For this idiomatic use of the 
prepositional phrase meaning “some way off” or “at a distance,” see BDB, p. 617, def. 
2.c.(a). 


15b organized in three armies: Literally, “according to their armies.” There are three 
tribes—and thus three armies—under each battle standard. In Hebrew, the number 
of armies is not expressed but is implicit; however, it is most natural in English to 
make the number explicit here. Note: the phrase reoccurs at the end of the parashah, 
and I translate accordingly. 


15c those mustered for it: The author writes o7°778, which may also be translated 
“those counted in the census.” Recall that the census conducted in P1 - P13 was a 
count of men capable of serving in the army. 


15d fifty-four thousand four hundred: The Leningrad Codex places a parashah 
setumah here, before the tribe of Zevulun. The Aleppo Codex reading is clearly 
superior. 


15,1a organized in three armies: See note 15b above. 


15,2a (Just as they would make camp...: The antecedent of “they” is not the Lewites, 
but rather is “all the camps.” I understand this sentence to be original to the parashah— 
it does not read as a gloss inserted at a later stage. 
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15,3a organized in three armies: See note 15b above. 
15,4a organized in three armies: See note 15b above. 


15,4b according to their battle standards: The phrase is nonsensical when applied to 
Dan’s camp, as there is only one battle standard for the camp. Based on the parallel 
with the preceding parashot, I believe the text is in error and should read anx235 
“according to their armies” (which I would translate in this context as “organized in 
three armies.”). It is unclear whether the error was made by the original author or by 
a later copyist. 


15,4c **: The Leningrad Codex does not break the text here with a parashah petuhah. 


16a camps: It is worth noting that the authors of the fourth compositional stage 
depict five distinct and separate camps—one for each of the four battle-standard 
groupings and one camp consisting of the Lewites, who themselvses are camped 
around the treaty shrine. Such an organization ensures that no outsiders (i.e. non- 
Lewites) approach the shrine. In the first compositional stage, which I associate with 
the Deuteronomistic History, there is only a single undifferentiated camp and there is 
no Meeting Tent/treaty shrine. 


17a These are the descendants of Aharon and Mosheh...: This entire parashah is 
from the fifth compositional stage—note the focus of the parashah is wholly on Aharon 
and his descendants. It is odd that the authors list no descendants of Mosheh given 
that the heading of the parashah states that Mosheh’s descendants will be listed. It is 
possible that such material was originally part of the parashah and has fallen out of 
the text. 


17b whom Mosheh appointed: Literally, “whom he appointed.” For Mosheh’s 
consecration of Aharon and his sons as priests, see Exodus P46,5. 


17c in Yahweh’s presence: That is, in front of the Meeting Tent/treaty shrine. The 
authors of the fourth and fifth compositional stages viewed Yahweh as being some- 
how “present” in the Meeting Tent/treaty shrine. (In the earliest material about the 
Meeting Tent, which I date to the third compositional stage, the tent is merely a place 
where Mosheh meets Yahweh and speaks with him.) The altar on which fire offerings 
are presented to Yahweh is located “in front of” (i.e. just to the east of) the opening to 
the shrine, inside the courtyard surrounding the shrine. See Exodus P69,6. 


17d unauthorized: The author uses the term 71, which is often translated as “strange” 
or “foreign.” When the term is applied to an item or practice in the cult, as here, the 
closest English equivalent is “unauthorized” or “unsanctioned.” See notes 14c and 
60,3e for related examples. 


17e in addition to: The prepositional phrase used is 18 5y (“on the face of”). This 
phrase has numerous uses, depending on context; for the meaning “in addition to,” 
see BDB, p. 718, def. 7a.(c). 
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Note to P15,3 
Notes to P15,4 


Note to P16 


Notes to P17 


Notes to P18 


Notes to P19 


18a carrying out the maintenance work associated with the shrine: The Hebrew is 
somewhat ambiguous. The phrasing used—j5wan n72p7nX 729b (“to perform the 
shrine’s work”)—may refer to performing rituals or it may refer to caretaking tasks. 
The role of the Lewites in this parashah, which is part of the fifth compositional stage, 
is clearly subservient to Aharon (i.e. the Aharonide priesthood). In the additions 
and revisions made in the fifth compositional stage, the authors have degraded 
the position of the non-Aharonide Lewites and they have removed from them all 
responsibility for priestly functions associated with the altar and the inner sanctum, 
reducing them to mere caretakers of the shrine and its equipment. See P64,1, which 
is the clearest expression of the division of roles between the Aharonides and the 
non-Aharonide Lewites. 


18b They shall oversee... maintenance work associated with the shrine: This sen- 
tence appears to be a variant to the preceding sentence. It is likely that the earliest 
version of P18 contained only one of these sentences, and that the other sentence 
found its way into the text late in the compositional history of the book as a variant 
to the original sentence. 


18c And so you shall see to the needs... unhindered: The sentence is ambiguous in 
Hebrew, and I have relied on context to translate. I understand the author to mean 
that the “gift” of the Lewites to Aharon and his descendants ensures that there will be 
people to tend to their daily needs and to the menial tasks of maintaining the shrine, 
thus allowing them to focus on performing their priestly duties unencumbered by 
other work. 


18d Any outsider who comes near to me shall be put to death: The sentence is a 
reminder that non-Lewites (“outsiders”) are not allowed to serve in Yahweh’s cult in 
any capacity. At several other places in Numbers in parashot from the fourth and fifth 
compositional stages there are similar statements pronouncing death on outsiders 
who assume a role in the cult. These sentences were likely additions to the text made 
in one of the later editions of the fifth compositional stage to address a situation in 
which there were non-Lewites acting in some official role within the cult. For other 
examples, see P20,1, P60,3, and P64,1. 


19a every Yisra’elite who is first to emerge from a womb: More literally, “every 
first-born opening a womb among the Yisra’elites.” The Hebrew syntax is somewhat 
difficult, but I understand 5x1 ‘an (“among the Yisra’elites”) to qualify 122753 
(“every first-born”) and not ann “wa (“one opening a womb”). For the Exodus 
authors’ treatment of the idea that all Yisra’elites’ first-born belong to Yahweh, see 
Exodus P22 and the opening of Exodus P21. 


19b all the first-born in Yisra’el: The phrasing here is very unusual, as we expect to 
read “all the first born among the Yisra’elites.” This is one of the few instances in 
which the authors of the fourth compositional stage use “Yisra'el” as a collective noun 
denoting all the Yisra’elites. In nearly all other instances, they write “the Yisra’elites” 
(Sx qv 132) and not “Yisra’el.” Given that, I believe the text is in error—originally it 
likely read “all the first born among the Yisra’elites” (b890 "12 1192-53) and at some 
point the word “sons” (712) fell out of the text. 
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19c **: The Leningrad Codex has a parashah setumah here. 


20a (with respect to all the maintenance associated with these items): The Hebrew 
is very awkwardly expressed and I believe there is likely an error in the text. The 
text reads intay 535 (literally, “with respect to all its work”). I believe the parallel 
passage about the Qehathites’ responsibilities in P20,1 contains the correct phrase— 
intay 521 (“and all its work” [i.e. “and all the maintenance associated with these 
items”]). Hebrew frequently uses the masculine singular pronoun (both second and 
third person) to refer to a group or collection of people or things; I believe that is the 
best explanation for the presence of the singular pronoun here. 


20b —: The Leningrad Codex does not break the text with a parashah here. 


20,1a by number: The word preceding this phrase has clearly dropped out of the text. 
Based on the parallel with the text in P20 describing the Gershunnites, we can be 
certain that the missing text to be supplied is “Those counted in the census” (ampa). 
The text of the first half of this parashah, which concerns the Qehathites, suffered in 
the transmission process and is garbled in several places. 


20,1b those responsible for the work in the shrine: This phrase is out of place, 
and likely was moved by mistake from a position later in the parashah where the 
Qehathites’ responsibilities are described. 

The authors of the fourth and fifth compositional stages sometimes used wp as 
the term signifying the shrine’s outer sanctum and sometimes as a term signifying 
the shrine as a whole. It is used in the latter sense here. But on the former usage, see 
note 45,1b in my translation of Exodus. 


20,1c They were responsible for...: At the beginning of the parashah, the author 
states the Qehathites are responsible for the work in the shrine; however, the items in 
the list given here include both altars, one of which is in the courtyard. 


20,1d The head of the chiefs... shrine: I understand this sentence to be an addition 
made by the authors of the fifth compositional stage. 


20,1e oversight of those responsible for the work: The text is disjointed, and lacks 
a connection to what precedes; it is possible that one or two words have fallen out 
of the text. It seems clear, however, that the intended meaning is that El’azar (an 
Aharonide) has oversight of the Qehathites’ work, which is especially important, as it 
involves the treaty chest and the items in the outer sanctum. (The Aharonides belong 
to the family branch of Qehath, as we learn in P77,1.) 


20,1f Those camping in front... by the Yisra’elites: The Hebrew in this sentence is 
somewhat garbled. I believe the confused language is a result of some poor editing 
by the authors of the fifth compositional stage, who at a minimum have added the 
references to Aharon and his sons and their responsibilities; in the original version 
from the fourth stage, the sentence likely mentioned only Mosheh. 


20,2a counting them by name: Literally, “and take the number of their names.” 
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Notes to P20 


Notes to P20,1 


Note to P20,2 


Notes to P21 


Notes to P22 


21a then the Lewites shall belong to me: The Lewites replace the Yisra’elites’ first- 
born, who belong to Yahweh. For the idea of the Yisra’elites’ first-born belonging to 
Yahweh, see Exodus P22 (which is from the same compositional stage as this parashah 
here in Numbers). Given the focus of this parashah on the special role of the Lewites, I 
place it in the fourth compositional stage. 


21b the two hundred and seventy-three individuals to be ransomed: The grammati- 
cal construction is somewhat unusual, as the passive participle is in construct with 
a number. Literally, “those being ransomed with respect to the two hundred and 
seventy-three.” For the passive participle in construct, see GKC §116k. 


n" 


21c the standard cultic sheqel: The author here clarifies the definition of the “cultic 
sheqel in order to distinguish it from the Mesopotamian weight system. In the 
Mesopotamian weight system, which was used in part or whole throughout the 
ancient Near East, there were twenty-four girû per shiqlu. See the article “Weights 
and Measures” in the Jewish Virtual Library. 


21d and then give that amount in silver to Aharon and his sons: I understand this 
phrase to be an addition from the fifth compositional stage. 


21e the excess number among them being ransomed: The grammatical construction 
is unusual, with a passive participle in construct with an intransitive participle. 
Literally, “those being ransomed with respect to the excess number among them.” 
See note 21b above. 


21f Mosheh then gave the ransom money to Aharon and his sons at Yahweh’s 
direction: I understand this phrase to be an addition from the fifth compositional 
stage. 


22a make a count of: The author uses an idiom; literally, “lift the head of.” 


22b service of the cult: The author writes 8138, which typically has the meaning 
“army,” “war” or “military service;” however, context makes it clear that the usage 
here must mean “service in the cult.” The author’s choice of language may have been 
influenced by the language used in the census for the other tribes in P1 - P13, where 
Mosheh makes a count of all men in the other tribes eligible to enter military service 
(X23 83-05, “all those available to go on military campaigns”). 


22c the inner sanctum: For this translation of OW7pN wip, see note 45,1b in my 
translation of Exodus. The structure of the parashah is somewhat confusing because 
following this comment about the Qehathites’ responsibilities is a list of items that 
must be wrapped by Aharon and his sons, and not all these things are in the inner 
sanctum: the table, the lampstand, and the golden altar are all in the outer sanctum, 
and the sacrificial altar is located in the courtyard in front of the entrance to the 
Meeting Tent. But of all those items, the Qehathites are responsible only for the 
screening curtain and the treaty chest, which are in the inner sanctum. 


22d embroidered leather: The word wnn denotes a special leather that is decorated 
with beaded embroidery. See note 42b in my translation of Exodus and the citations 
given there. 
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22e they shall put in place the staves: It should be noted that the author conceives 
the staves as only being put in place when the chest is being carried from one camp 
location to another. Once camp is made and the shrine set up, the staves are removed 
and put aside in storage. The common artistic depictions of the treaty chest with the 
staves attached to the chest when inside the shrine are incorrect in their conception. 


22f ewers: For this term, see note 43b in my translation of Exodus. 


22g the outer sanctum: A translation as “the shrine” is equally plausible. The author 
writes wp, which may have either meaning. 


22h All the foregoing...: This sentence is a summary statement by the author; some- 
what oddly, he has made this sentence part of Yahweh’s direct speech to Mosheh. 


22i The responsibility for the shrine in its entirety...: This fragment is possibly a 
variant to the preceding sentence that was preserved by the editors, who perhaps 
were unsure which was original to the text. 


23a the family branches of the Qehathites’ clans: I translate naw (“tribe”) here as 
“family branch,” and understand the word to have a dual use, one for the largest 
family grouping (“tribe”), and one for a smaller grouping (“family branch”). It is 
worth noting that the passage here in Numbers appears to be the only instance in 
which waw is used to mean a sub-unit of a clan (see BDB, p. 987, def. 2c). 

The Hebrew terms for the various family groupings can be confusing to the 
modern-day English reader, as the Hebrew terms often don’t have a direct English 
equivalent, and the ancient authors aren’t always consistent in how they use these 
terms (which might have evolved in meaning over the centuries). Hebrew has two 
terms for the largest family grouping or “tribe’”’—7un and nay, and these terms are 
used interchangeably. A tribe is made up of max ma (“family lines”), which in 
turn are made up of minawn (“clans”). The basic unit of the clan is the m2, which is 
used to denote the nuclear family or a family plus its closest relations (uncles, aunts, 
nephews, nieces). In addition, as mentioned above, aW here in P23 seems to have 
had a secondary use in which it denoted a family unit between the clan and the 
nuclear (or extended) family. 


23b so that they might live and not die: It is interesting to note that for the authors 
of the fifth compositional stage (who wrote this parashah) even the non-Aharonide 
Lewites will die if they enter the inner sanctum—only the Aharonide priests may go 
inside. Note the implicit contrast with P20,1 (the core of which dates to the fourth 
compositional stage), where the Qehathites are given responsibility for the treaty 
chest. 


23c They mustn’t enter the inner sanctum to view the chest for even a second: 
Literally, “they mustn’t enter to view the consecrated thing for even a second.” The 
“consecrated thing” in this instance must be the treaty chest, as that is the only thing 
in the inner sanctum. 


24a to enter into and carry out service for the cult: For this usage of 828, see note 
22b above. 
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Notes to P23 


Notes to P24 


Notes to P24,1 


24b the Meeting Tent that serves as its cover: The authors of the fourth and fifth 
compositional stages consistently equated the Meeting Tent and the shrine, but in this 
one instance in P24 they have instead quite bizarrely equated the Meeting Tent with 
the tent that covers the shrine. (For the goat’s-wool tent that covers the shrine, see the 
descriptions in Exodus P44,1 and P60.) I believe the most likely explanation of what 
is going on is that the text originally read “the tent that serves as its cover” (SANT-RI 
1105) and that at some point in the transmission history a copyist inadvertantly 
wrote “Meeting Tent” (9m 57x) in place of “the tent” (b787). 

The confusing nature of the text here is worth a brief comment, as it illustrates the 
challenges often faced by translators and scholars in trying to make sense of passages 
in Tanakh. In this instance, there are two alternatives: either an error has crept into 
the text (as I believe), or the authors of the fourth compositional stage are inconsistent 
in their views about what the Meeting Tent represented. In many cases—although not 
this one—both such views are equally plausible, and it is not possible to determine 
with certainty which is correct. 

It’s worth pointing out here that the books of the Torah are rife with hundreds 
of inconsistencies, and these inconsistencies are due both to errors of transmission 
and to the process by which these books were composed. In the case of Numbers, 
the composition process extended across nearly three centuries of almost continuous 
work, rework, expansion, editing, and commenting with scores of individuals in two 
separate cult centers contributing to the effort during that time span. Given that 
composition process, it would be impossible for there not to have been inconsistencies 
on nearly column of the “official” copies of Numbers and the other books of the Torah 
in the two cult libraries in Jerusalem and Gerizim—and as a result, on nearly every 
page of the Masoretic manuscripts of the Torah available to us today. 


24c all the tools needed for their use: The author writes a relatively generic phrase, 
but seems to use it with a precise meaning for this context. If my translation is 
correct, the items the author refers to would be tools for sewing and mending, and 
for working leather. 


24d They shall do all this work: The author writes simply and somewhat cryptically, 
“They shall work”—that is, “they shall do the work” just described. 


24e —: The Leningrad Codex has a parashah petuhah here. 


24,1a to enter into service of the cult: For this usage of 818, see notes 22b and 24a 
above. 


24,1b its pillars and pedestals: The pillars are the four pillars for the screening 
curtain separating the inner sanctum from the outer sanctum, and the five pillars for 
the screen at the front of the tent; the pedestals include the pedestals for the pillars 
and the pedestals for the boards. See Exodus P45 - P45,1 for the instructions for 
constructing these items. 


24,1c (with respect to all their equipment and all the things the Merarites are 
responsible for): The clause adds nothing to the meaning of the sentence, and it reads 
as something that was inserted to give the passage a more formal and authoritative 
tone. The authors of the fourth and fifth compositional stages are in fact fond of 
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sprinkling clauses of technical language such as this throughout their work, even 
though these clauses do not contribute new information. Rather, this practice should 
be viewed as a stylistic decision of the authors, who are seeking to give their work a 
more authoritative voice. 


24,1d You all should make an itemized inventory: Literally, “you [pl.] should make 
an inventory by name.” By the use of the second-person plural, the author likely 
intends the reader to understand the subject to be Mosheh, Aharon and Aharon’s 
sons. 


24,1le Mosheh and Aharon...: The narrative flow is somewhat confusing to the 
reader because with the change of subject we expect to see a parashah setumah before 
the beginning of this paragraph. 


24,1f enter into service of the cult: See notes 22b, 24a, and 24,1a above. 


24,1g as directed by Mosheh: The phrase is nonsensical in this context; it likely was 
added under the influence of the identical phrasing in P45,1 and P47. 


24,2a as directed by Mosheh: See note 24,1g above. 


24,2b they were counted: Literally, “he counted them.” This sentence is a good 
example of the (often minor) departures one must make from the literal text to 
produce a functionally equivalent translation. In Hebrew the indefinite subject used 
with the active gal form of the verb is sometimes used to express the passive, as here; 
a formally equivalent translation in this instance would result in a confusing text. 


25a those among whom I reside: This clause reads as an addition to the text. It is 
possible to read the clause as referring back to the camps and to translate as “in the 
midst of which I reside.” But I think it preferable to understand the clause as referring 
back to the Yisra’elites, as the authors of the fourth compositional stage elsewhere 
state that Yahweh “resides” among the Yisra’elites (see, for example, Exodus P42 and 
P46,6). There is really no way to know when the clause might have been added. I 
place this parashah in the fourth compositional stage, so the phrase could have been 
added as part of a later edition in that stage, or it could have been added in the fifth 
or sixth stage. 


26a some act of wrong-doing that people are wont to do: Literally, “some out of all 
the wrongs of mankind’”—that is, one of the wrongful acts that are commonly done 


by people. 


26b to act treacherously against Yahweh: This clause is incongruous with what 
precedes and likely was inserted into the text at a later date—either later in the same 
compositional stage (I place this parashah in the third stage) or in the fourth, fifth or 
sixth stages. The author of P26 appears to be writing about common sorts of wrongs 
in which one person has harmed another; the author’s concern here is not with a 
religious crime against Yahweh. It is unclear what would have prompted an editor or 
author to insert this clause into the text. 
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Notes to P24,2 


Note to P25 


Notes to P26 


26c then that individual shall be liable for his offense: I understand AWN in this 
instance to mean “to bear punishment, to be held guilty” (see BDB, p. 79, def. 3). 
Specifically, the individual must bear the punishment of a monetary fine. (Oddly, BDB 
attributes the usage here to def. 2—“to be guilty”—though this reading is nonsensical, 
as the author has already stated at the beginning of the sentence that the person has 
committed the wrong). 


26d They must confess the wrong-doing which they committed: I understand this 
to be an admission of the wrong made to the wronged person and/or his or her 
family; possibly the confession would have been made in public at the plaza (A117) 
near one of the town gates. 


26e after his penalty is stated: Literally, “one puts his penalty back onto his own 
head.” The author uses the indefinite personal subject in place of the passive; on 
the indefinite personal subject, see GKC §144d-¢g. Presumably the penalty would 
be stated by the town elders if the confession were made in the town plaza. The 
author uses a common idiom (x12 2Ww, “return onto one’s head”), which typically 
describes the “payback” done to one who has committed a crime or heinous act. In 
the context here, the crime is a minor one, and the idiom simply connotes suffering 
some punishment (i.e. paying a penalty) as the consequence of a wrong that one has 
committed. 


26f an extra twenty percent: The author’s rationale for increasing the penalty by 
twenty percent is unclear to me. The use of a percentage here suggests that the 
penalty is paid with money (i.e. silver) and not with an animal or a physical good 
such as a garment. 


26g If the wronged person is deceased and has no kinsman: I have added the phrase 
“the wronged person is deceased and” to clarify the context, which the author assumes 
would be obvious to his readers, but which is not at all obvious to a modern-day 
reader. 


26h the penalty will be brought to Yahweh: As discussed in note 26f, I understand 
the penalty (QW) in the situation described here in P26 to be an offering of money, as 
this is how the penalty would have been paid if the wronged person were alive. In 
other instances, however, the oWk is a sacrificial offering of an animal (see BDB, pp. 
91f, def. 4). 


26i Any lift-offering...: On first examination, this law has no obvious connection 
to the preceding law. However, I believe that it was added to this parashah as a 
clarification of a dispute over how to administer the preceding law. Possibly a guilty 
party had tried to reclaim his penalty (aw), arguing that it was a regular lift-offering 
and so belonged to him. The clarification provided here is that even though the 
penalty is a lift-offering, because the penalty is presented to the priest, it becomes the 
priest’s property. 


26j however, if someone gives it to the priest, it will belong to the priest: The 
Hebrew is difficult because of the author’s elliptical writing style. Literally, “but as 
for the man who gives it to the priest, it will belong to him [i.e. the priest].” 
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27a any man who suspects that: I have added the phrase “who suspects” to clarify 
the situation that the author is describing. It is clear from later in the parashah, where 
the author states that there was no witness and that the woman wasn’t caught, that 
the situation being described is one in which a husband is suspicious or jealous but 
lacks firm evidence for his views. 


27b unbeknownst to her husband: The phrase “ryn nby (“hidden from the eyes of”) 
should be understood as legal terminology; it describes a situation in which a person 
is unaware of something through no fault of his or her own. See in particular the 
occurences of ) nby) and “ryn nby) in Lev 4.13 and Lev. 5.2, 5.3, and 5.4. 


a 


27c but there is no evidence against her: If we understand 1 here to mean “witness” 
rather than “evidence,” then it is possible to translate this phrase as, “but no one has 
accused her of such a thing.” I prefer reading “evidence” here, as I believe this fits a 
little better with the syntax of the Hebrew. 


27d at a time when she is unclean. ..at a time when she is clean: That, is “when she 
is menstruating... when she is not menstruating.” 


27e the shrine’s floor: It is notable that in this parashah, which I assign to the third 
compositional stage, the conception of the operation of “the shrine” (waT) is at 
odds with the portrayal of the shrine from the fourth stage. For example, as part of 
the ritual described here, the woman “approaches” and “stands in front of Yahweh.” 
Moreover, she appears to be inside the shrine, as she is standing with the priest when 
he takes dirt from the shrine’s floor. Her presence in the shrine is completely at 
odds with the material from the fourth and fifth stages, which state repeatedly that 
“outsiders” (i.e. non-Lewites) who approach Yahweh must be put to death. 

The operation of the shrine in this parashah reads as something that has a basis 
in reality and is not simply a literary creation of the author. While this is entirely 
speculative, I believe that this parashah as well as P26 and P28 (both of which also 
appear to have a basis in reality) may reflect actual Samarian practices and were 
likely inserted at the insistence of the Samarian priestly leadership during the third 
compositional stage. Although P26 - P28 are not case law, they otherwise seem to fit 
well with most of the other legal material from the third compositional stage, which I 
also understand as having a basis in reality and as having a Samarian origin. (See 
note 92a below and the discussion on p.184 of my translation of Exodus.) Lastly, it 
is worth pointing out that I conceive the third and fourth compositional stages as 
being roughly contemporaneous, with work in the two stages overlapping to some 
extent. Perhaps the main authors of the material in the third compositional stage 
were Samarian, while the the main authors of the fourth stage were associated with 
Jerusalem. In any case, P26 - P28 (from the third stage) seem likely to have been added 
after the material in P19 - P21 and P25 (from the fourth stage), as there are no other 
places in the preceding narrative as it would have existed in the third compositional 
stage that seem appropriate points of insertion. 

It’s interesting to note that there is a large body evidence that individuals who 
were not priests regularly appeared “in front of” Yahweh in the shrine in Gerizim; see 
the fascinating article by A. de Hemmer Gudme, “A Lingering Memory: Materiality 
and Divine Remembrance in Aramaic Dedicatory Inscriptions,” ARAM vol. 29:12 
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(2017), pp. 89-104. Such evidence makes me suspect that the earliest traditions about 
the Meeting Tent (which I date to the third compositional stage, and which portray 
individuals who were not part of the priestly class as visiting the Meeting Tent and 
even appearing inside it) have a Samarian origin, and that these traditions were 
added to the books of the Torah at the insistence of the the leadership in Gerizim. The 
Meeting Tent is completely absent in the earliest versions of Exodus and Numbers, 
which I believe were composed by authors associated with the cult in Jerusalem. 


27f So the priest will make the woman stand in front of Yahweh: The Hebrew 
is unnecessarily repetitious, as the author states two sentences prior that the priest 
should have the woman stand in front of Yahweh. 


27g ‘May Yahweh make you an example...: This sentence should be understood as 
following from the ellipsis ending the previous paragraph. The priest briefly pauses 
his statement of the curse and makes the woman swear her oath immediately before 
he delivers the conclusion of the curse. 


27h on a document: Hebrew frequently uses the definite article in situations where 
the indefinite article is used in English; thus the Hebrew here reads “on the document.” 
On this peculiar use of the definite article, see GKC §126 q-t. The Hebrew word 150 
(séper) is often translated as “scroll” but is used to refer to a wide range of written 
documents. The material a priest would use in the situation in this parashah likely 
would be a small piece of leather or a scrap of papyrus or possibly a potsherd. 


27i he will have her take another sip of the water: Literally, “he will make her drink 
the water.” This clause is a good example of the subtle changes required to produce 
a functionally equivalent translation. Normal English usage requires the writer or 
speaker to specify that this is “another” sip of the water, in acknowledgement of the 
fact that the woman has already drunk some of the water. Normal Hebrew usage 
did not require the writer or speaker to state such a nuance. Similarly, the phrase 
“make her drink the water” in English creates an impression in the reader that the 
woman would drink all of the water, whereas the phrase does not necessarily have 
that implication in Hebrew. For that reason, it is best to translate the Hebrew here as 
“have her take another sip of the water.” 


27j making her womb suffer bloat and making her loins defective: In Hebrew, the 
effect of the waters is expressed through placing clauses in apposition; it is more 
natural in English to express their effect through the use of a subordinate clause. This 
has required me to make the causality explicit in my translation. A literal translation 
of the Hebrew is “her womb will suffer bloat and her loins will become defective.” 


27k when a woman is suspected of betraying her husband: Literally, “when a 
woman betrays her husband.” A functionally equivalent translation requires the 
addition of the phrase “is suspected of.” See note 27a above. In this instance, the 
writer expresses the idea of suspicion by specifying earlier that there is no proof 
against the woman; the writer or speaker of Hebrew is not required to restate this in 
subsequent mentions, whereas in English, the speaker or writer would be required in 
this instance to remind his or her audience that the adultery is not proven. 


106 NOTES AND COMMENTS 


28a special: For this translation of wp (“holy, consecrated, set apart”), see note 45,5c 
in my translation of Exodus. 


28b his god’s crown rests on his head: The “crown” specifically is the unshorn hair 
of the naziyr. The author’s word choice of “crown” (nézer in Hebrew) is undoubtedly 
due to the desire to create a sort of word-play with naziyr. 


28c special: See note 28a above. 


28d while shaving it again on the seventh day: The Hebrew here is very inelegant, 
and I have reflected this in my translation. Note, the “seventh day” is six days after 
the day that the naziyr was made unclean. 


28e and so consecrating his head at that time: The Hebrew here is awkwardly 
expressed, and I have reflected this in my translation. 


28f an offering to atone for the violation of his vow: This is the asham-offering (DWN). 
It is not clear to me why the asham-offering is required here and not an error offering 
(nxan), as the violation of the vow was unintentional and P57,1 and P57,2 indicate 
that unintentional errors must be propitiated by error offerings. One wonders if 
this inconsistency in how to atone for unintentional errors is a reflection of different 
practices in the cults in Jerusalem and Gerizim. 


28g one he-lamb...one she-lamb...one ram: It’s worth noting that three animals 
are offered, resulting in quite a sizable feast for the naziyr, for his or her family 
and friends, and for the priests in attendance. Note also that at the end of the 
parashah, the naziyr is encouraged to make an offering over and above these minimum 
requirements. Doubtless in many cases—especially for those wealthy individuals 
who had undertaken the vow—the completion of the naziyr-offering must have been 
celebrated with a very large feast attended by many people, and one imagines these 
feasts were an important way for individuals to bolster their family’s social status. 


28h without blemishes: The Hebrew word is man (literally, “complete, whole, 
sound”). The word is applied to both male and female animals being offered; in the 
case of males, it specifically means they must not have been gelded. In texts in which 
male animals alone are offered, the translation “intact” is equally appropriate. 

On the castration of male cattle, see M. Kozuh, “An ox by any other name: 
castration, control, and male cattle terminology in the Neo-Babylonian period,” in L. 
Recht and C. Tsouparopoulou (ed.), Fierce lions, angry mice, and fat-tailed sheep: Animal 
encounters in the ancient Near East (Cambridge: McDonald Institute for Archaeological 
Research, 2021) pp. 139-146. 


28i the grain offering and pour offerings for them: I have rearranged the word order 
of this sentence to follow the word order most natural to English. In Hebrew, this 
phrase appears at the very end of the sentence. While the use of plural and singular 
is more fluid in Hebrew than English, the reader does expect to see the plural form 
“grain offerings” here rather than the singular; it is possible that we should view this 
as an error on the part of the author or a later copyist. 
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Notes to P28 


Notes to P29,4 


Notes to P29,5 


28j a basket filled with some flat-breads—cakes of fine flour: The Hebrew phrasing 
is ambiguous, as it is possible to read “fine flour” in construct with either the cakes 
or the flat-breads. I read it as in construct with the cakes (nbn nbo) on the basis of 
the identical phrase in Lev 2.4, where there is no ambiguity about the grammatical 
construction. Additional confusion is created in the reader’s mind by the unusual 
phrasing—literally, “fine flour of cakes.” 


28k the crown of his head: Literally, “the head [i.e. top] of his crown.” 


281 whatever else he is able to give: The author uses an idiom—1T" vyn AW (“what- 
ever his hand reaches”)—meaning “whatever he is able to do.” From the passage 
here, it seems that the naziyr was encouraged when making his vow to give as much 
as he was capable of giving, over and above what was required by the instructions, 
which were a ram, two lambs, a basket of bread and cakes, and a few quarts of wine 
and flour. 


29,4a when they place my name on the Yisra’elites: That is, when Aharon and his 
sons bless the Yisra’elites with the preceding blessings. 


29,4b —: The Leningrad Codex has a parashah petuhah here. 


29,5a Once Mosheh had finished erecting the shrine, he consecrated it...: This 
parashah, which I place in the fourth compositional stage, follows naturally from 
Exodus P69,1 - P69,8, which narrate Mosheh’s erection of the shrine. Note in Exodus 
P69, Mosheh is told to consecrate the shrine after erecting it by smearing it with con- 
secration ointment. This suggests that in an early version of the fourth compositional 
stage, Leviticus had not yet been inserted into the middle of Exodus-Numbers, and 
the census narrative and legal material had not yet been added. As I discuss below in 
the essay on the book’s composition history, we should think of each compositional 
stage as spanning a period of several decades, with new material being added and 
edits and revisions being made at numerous times during that period. 

In Exodus, P69,1 - P69,8 are part of the fourth compositional stage. If Numbers 
P29,5 originally followed directly after Exodus P69,8, then that suggests that every- 
thing in Numbers prior to this (that is, P1 - P29,4) should be attributed to a later point 
in the fourth stage or to the fifth stage. (I ascribe P26 - P28 to the third stage, but 
I believe that much of the third and fourth stages were contemporaneous, so it is 
possible that these parashot were also added after P29,5.) 


29,5b the ones in charge of: Literally, “those who stood over.” For this meaning of 
by aay, see BDB, p. 763, def. 1c. 


29,5c presented: It is possible that this originally read “approached” (1279p instead 
of 12°7p"); if so, it is easy to see how the text might have been inadvertantly changed 
to read “presented,” as the hiph’il of 1p is commonly used as a term within the cult 
with the meaning “present [an offering].” 


29,5d the treaty chest: We know from P22 that the Qehathites were responsible for 
transporting the items from the inner sanctum (O°wW7p7 wip). But here in P29, the 
author writes simply w1pi. This is usually the term for the outer sanctum, but it is 
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sometimes used to designate other things, including the treaty shrine in its entirety 
and, as here, the treaty chest. For the use of ¥1pi to designate the treaty chest, see 
note 23c. 


29,6a the standard cultic sheqel: The standard cultic sheqel (w1p7 pw) consisted of 
twenty gerah; this differed from the Babylonian sheqel, which was standard through- 
out the ancient Near East, and consisted of twenty-four gerah. See note 21c above. 


29,6b As a welfare offering: Note how large the welfare offering is—seventeen 
animals, as compared to three for the whole offering and one for the error offering. 
The meat from the welfare offering is reserved for the person making the offering 
and his family. By contrast, the meat from the whole offering and the error offering 
are given to the priests. We should presume that the author had in mind that each 
tribal leader would have held a feast for his tribe’s clan leaders and their extended 
families on the day of the tribe’s offering for the dedication of the altar. Assuming the 
cattle provided 300-400 pounds of meat each, and the goats and sheep 30-40 pounds 
each, the meat from the seventeen animals of the welfare offering would perhaps be 
enough to feed two thousand people. 


30a presented his offering: Because of the lengthy subject of the sentence, the Hebrew 
author repeats the verb to remind the reader of the action. Because this structure reads 
naturally in Hebrew, it would be a mistake to represent this repetition in translation, 
as English does not need repetition in this instance to express the idea clearly. 


36a Pedah Tzursson’s: The Leningrad Codex lacks a maqqaph connecting Pedah and 
Tzursson here. 


39a On the day of the eleventh day: Hebrew has no ordinal numbers above ten and 
uses the cardinal number in their place. The number may go either before or after the 
object being numbered. Strangely, the author here repeats the word “day” so that the 
number is both before and after the thing it numbers, as though the author couldn’t 
decide which form to use. On the ordinal numbers, see GKC §134 0-p. 


40a On the day of the twelth day: See note 39a above. 


41a Whenever Mosheh would enter: This final sentence is a fragment unrelated to 
the content in the rest of the parashah. What prompted the author to add the text 
to the end of this parashah is unclear. The picture of the treaty chest here is typical 
of the fourth compositional stage of Exodus, and is closely related to the portrayal 
of the treaty chest in Exodus P42,1, which dates clearly to the fourth compositional 
stage. The fragment thus may have been added in either the fourth, fifth, or sixth 
compositional stage; I have a preference for the sixth compositional stage, as these 
sorts of additions are common to that stage. I think the fourth or fifth stages are much 
less likely, as I believe the authors of those stages would have made greater effort to 
insert the fragment at a more appropriate place in the text. 


41b from out of the cover: See Exodus 42,1 and note 42,1h to my translation of 
Exodus. 
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Notes to P29,6 


Note to P30 


Note to P36 


Note to P39 


Note to P40 
Notes to P41 


Note to P42 


Notes to P43 


Notes to P44 


41c the spot between the two winged sphinxes: The sphinxes are carved in relief on 
top of the cover—they are not statues, as is commonly thought. The spot between the 
two winged sphinxes is a spot on the cover. For my proposal that the sphinxes are 
relief carvings, see note 42,le to my translation of Exodus. 


41d and then he would speak to him: That is, Mosheh would wait until the voice 
from the treaty chest began speaking, and only then would Mosheh say what he had 
to say. Mosheh would never initiate the conversation. 


42a This is the lampstand’s construction...: I believe the material about the con- 
struction of the lampstand in this parashah is an addition from the sixth compositional 
stage. The text reads as a gloss that was incorporated into the text. The addition could 
only have been made after Exodus and Numbers were separated from one another 
and were recorded on different scrolls. The lampstand’s construction is described in 
Exodus P44 and Exodus P63, and the addition here is perhaps the author’s way of 
alluding to that material. 

On a separate note, the authors of Exodus in P50,2 state that Betzal’el Uriysson 
oversaw the construction of the lampstand; but in the addition here in Numbers, it is 
unclear who constructed the lampstand. Without having read Exodus, a reader might 
understand this passage as implying that Aharon or Mosheh made the lampstand. 


43a Separate: Literally, “Summon” (np). 


43b have them shave off all their body hair and wash their garments: Literally, 
“they must drag a razor over all their skin and wash their garments.” 


43c And so you shall separate. ..: This sentence serves as a conclusion to the purifi- 
cation ritual just described. In order to make the sentence serve this purpose in the 
English translation, I have added the phrase “And so.” 


43d I set these ones apart: The root wp in the hiph‘il can mean “consecrate” or “set 
apart.” The sentence here is a good example of the latter usage. 


43e to make propitiation for the Yisra’elites: This parashah dates to the fourth com- 
positional stage but was revised in the fifth compositional stage to expand Aharon’s 
role and reduce the role of the non-Aharonide Lewites. However, the editors seem to 
have overlooked the phrase here that states the Lewites make propititation for the 
Yisra’elites. This phrase is a relic of the fourth compositional stage; apart from the 
one instance here, the editors of the fifth compositional stage appear to have been 
quite thorough in removing any indications that Lewites not descended from Aharon 
had the authority to conduct propitiatory rituals in the cult. 


43f so that the Yisra’elites won’t be struck down: Literally, “and then there won’t be 
a plague among the Yisra’elites.” 


44a In the first month of the second year: Note that this date is actually one month 
earlier earlier than the date of the census described in P1 - P16. On the lack of 
consistency in the narrative, see note 1b above. 
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44b in the Siynai Wilderness: Recall that at this point in the narrative, the Yisra’elites 
are still camped at Mount Siynai. While it may strike the modern-day reader as a 
little odd that the author writes “in the Siynai Wilderness” (o 7273) here rather 
than “at Mount Siynai” (ro 37 72), it is worth noting that in Exodus P33, when 
the Yisra’elites arrive at Mount Siynai, the author writes that they made camp “in 
the wilderness.” (A later author added the qualification in Exodus P33 that they 
specifically made camp “at the foot of the mountain.”) 


44c and Aharon: I understand this phrase to be an addition to the text, likely made 
as part of one of the Aharonide editions in the fifth compositional stage. Originally 
Aharon was absent from this parashah—note, for example, in the following sentence 
the men address only Mosheh. The second half of P44 seems to have been composed 
in order to create a rationale for the insertion of P45. I have assigned P44 and P45 to 
the fourth compositional stage, but it is conceivable that the first half of P44 might be 
from the first compositional stage. 


45a if he neglects: The Hebrew reads “and who neglects” (the force of the Wk at 
the beginning of the sentence carries over to this clause). Because the more literal 
translation produces an awkwardness that is not present in the Hebrew, I have recast 
the sentence to read more naturally in English. 


45b —: The Leningrad Codex has a parashah petuhah here. 


45,1a On the day that he erected the shrine...: I ascribe the first sentence of this 
parashah to the fourth compositional stage and the remainder of the parashah to the 
sixth stage. The first sentence reads as a direct continuation of the narrative treating 
Mosheh’s consecration of the shrine at the opening of P29,5. The passage here allows 
us to get a tantalizing glimpse of some of the layers within the fourth compositional 
stage. While this is entirely hypothetical, there is a smooth narrative flow that one 
can make out going from Exodus P69,8 directly to the opening of P29,5, then picking 
up the first sentence of P45,1 and going to the opening of P47 (the departure of the 
Yisra’elites from Siynai). This might have reflected the structure of the narrative very 
early in the fourth stage. Over the following decades in various later “editions” of the 
fourth stage, all the intervening material dating to the fourth stage would have been 
gradually added: Numbers P1 - P16, P19 - P21, P25, the remainder of P29,5, P29,6 - 
P41 (omitting the conclusion to P41), P43 - P45, and P46. As I argue elsewhere, I do 
not think it is a productive exercise to attempt to reconstruct the various “editions” 
within each of the larger compositional stages, but the narrative structure here is 
interesting as it gives us some insight into the potential complexity of the layers 
within the larger stages. 


45,1b Treaty Tent: This phrase is unusual; it also appears in Numbers P62, but 
nowhere else in Tanakh. The authors of the fourth and fifth compositional stages 
treated the Meeting Tent and the treaty shrine as synonymous, and here the author 
has blended the two names. On these authors equating the Meeting Tent and the 
treaty shrine, see notes 30b and 53,1g to my translation of Exodus. 


45,1c it hovered continuously: The use of the imperfect here—"7 (“it was being”)— 
is a little unusual, as the previous clause uses the simple perfect. 
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45,1d And so, each time the cloud would rise up above the tent...: I understand the 
text beginning with this sentence to the end of the parashah to be an addition from the 
sixth compositional stage. The passage reads as a sort of commentary or midrash on 
the beginning of the parashah.. 


45,1e (likewise, they would break camp at Yahweh’s direction): This clause may be 
a later addition to the text, as it is unnecessary and disrupts the narrative flow. 


45,1f Or if it was the case that the cloud was present both during the daytime and at 
night. ..: The author in this sentence wishes to clarify any potential misunderstanding 
from the previous sentence: his point is that the cloud might rise up at any time (not 
just morning), and then whenever it did rise up, the Yisra’elites would set out. 


46a Make two trumpets... forging them of silver: I have recast the Hebrew to 
produce natural-sounding English. Literally, “Make yourself two silver trumpets. 
Make them as a forged work.” 


46b the community: It is unclear whether the word used here—7pn—tefers to the 
community (7797) or whether it refers to the council of tribal chiefs and leaders 
mentioned earlier in this parashah. However, based on usage elsewhere (such as the 
end of P56), I have a slight preference for understanding it to refer to the community 
as a whole. 


46c Aharon’s sons the priests... for all your future generations: I understand this 
sentence to be an addition from the fifth compositional stage; except for this sentence, 
the entire parashah dates to the fourth compositional stage (note, for example, the 
depiction of the Yisra’elites’ camps in military terms, which is characteristic of this 
stage). 


46d these will remind your god Yahweh of what you are doing: Literally, “these 
will serve for you as a reminder to your god Yahweh.” In anthropomorphic terms, 
the trumpet blasts will alert Yahweh that the Yisra’elites are making offerings to him 
and so ensure he is paying attention. 


47a on their itinerary: Literally, “according to their journeyings.” The author has in 
mind the itinerary that the Yisra’elites followed in travelling from Egypt to Kena‘an 
over the course of forty years. See P88 - P88,1, which list all the stages of their journey. 

The first two sentences of P47 might be from the early fourth compositional stage, 
with the remainder of the parashah being from the late fourth compositional stage. 
The narrative feels slightly disjoined, which is often indication of a “seam” between 
two compositional stages (or between different editions within a single compositional 
stage). 


47b the cloud settled in the Paran Wilderness: References elsewhere in Tanakh 
indicate that the Paran Wilderness is in the south—it is mentioned in connection with 
Qadesh, Midyan, Teyman, Se‘iyr, and Siynai. P53 states that Qadesh is located in the 
Paran Wilderness and that the scouting expedition left from there, suggesting that 
the Paran Wilderness is directly to the south and southeast of Kena‘an and adjacent 
to Edom (=Se’iyr), which must be directly to the east. 


112 NOTES AND COMMENTS 


47c the Yehudites’ tribe’s army: Literally, “its army.” 


47d the Gershunnites and the Merarites—those who carry the shrine—broke camp: 
At the end of this sentence, the Leningrad Codex breaks the text with a parashah 
setumah. 


47e the Qehathites—those who carry... until their arrival—broke camp: At the end 
of this sentence, the Leningrad Codex breaks the text with a parashah setumah. 


47f the consecrated items: The author writes wp (literally, “the consecrated place”), 
which in this passage refers to the cultic items in the inner and outer sanctums (the 
treaty chest, the screening curtain, the table for bread offerings, the golden altar, and 
the lampstand and its lamps). It is odd that BDB, p. 874, does not recognize this 
usage of the word. As P22 tells us, the Qehathites were responsible for carrying these 
items, as well as the altar and its implements. 


47g upon their arrival: The preposition 9, which typically has the meaning “until,” 
can sometimes have the meaning “upon, at the moment of” (which is how it is used 
here). For this latter meaning, see BDB, p. 724, def. 2a.(b), top of column two. 


47h Aviydan Gid’onitesson oversaw the Binyaminites’ tribes’ army: At the end of 
this sentence, the Leningrad Codex breaks the text with a parashah setumah. 


47,1a “We're setting out...: The material in this parashah about Mosheh’s father- 
in-law (who is named Hovav here), which I understand as a fragment of an old 
tradition that was inserted during the sixth compositional stage, is very odd. First, 
Hovav’s introduction comes as a surprise, as he appears nowhere else in Numbers; 
and second, the story is not fully resolved—while Hovav says he’s returning home, he 
never responds to Mosheh’s plea to change his mind and travel with the Yisra’elites 
as their scout. 


47,1b Hovav Re’u’elsson: Mosheh’s father-in-law has several different names in 
Tanakh. The name here is in agreement with Judges 4.11, where he is called Hovav, 
but it is inconsistent with the names in Exodus. In Exodus P3, for example, his name 
is Re’u’el—the father of the individual here in Numbers. And elsewhere in Exodus 
he is Yithro (P4,1, P5, and P32) and once he is called Yether (P5). The different names 
of Mosheh’s father-in-law attest to the fluidity of this specific tradition. There must 
have been several different versions of this tradition, some oral and some written, 
that were preserved in different locations, and different biblical authors appear to 
have drawn on different versions of the tradition. 


47,1c Then they broke camp and set out...: I understand the material from here to 
the end of this parashah to be part of the earliest compositional stage. It is the first 
appearance in Numbers of material from this stage. There is no clear linkage, however, 
between the early material here in P47,1 and any material in Exodus. In my translation 
of Exodus, I argued that the core of P70, which mentions the Meeting Tent, was from 
the first compositional stage. However, after working through Numbers, I now 
believe that the Meeting Tent was completely absent in the first compositional stage, 
and was only introduced as part of the editorial work from the third compositional 
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stage. As a result, I now understand the first half of Exodus P57 to be the last material 
in the book of Exodus that dates to the first compositional stage. 

There is a significant narrative gap in what is preserved of the first compositional 
stage between Exodus P57, when Mosheh comes down from Mount Siynai with a 
new copy of the two treaty tablets, and the Yisrae’lites’ departure from Siynai here in 
Numbers P47,1. I believe that the material originally connecting these two parashot 
was excised by the authors of the fourth and fifth compositional stages when they 
created the concept of the treaty shrine which housed the treaty chest. However, I 
believe we can very roughly reconstruct the material from the first compositional 
stage that connected Exodus and Numbers through an examination of Deut P11. I 
date Deut P11 to the period between the late sixth and early fifth centuries BCE, which 
equates to the second compositional stage of Exodus and Numbers. In that parashah, 
we read that after Mosheh comes down the mountain, he places the treaty tablets in 
the treaty chest. After that, Yahweh commands Mosheh to leave at once, traveling 
“in stages” in order that the people might enter and take possession of the land. 

At a minimum, the authors of the fourth and fifth compositional stages would 
have removed the account of Mosheh making the treaty chest (which, based on the 
parallel passage in Deuteronomy, would have appeared as part of Exodus P56), the 
account of placing the treaty tablets in the treaty chest (which would have appeared 
as part of or right after the early material in Exodus P57), and the command to 
leave Siynai and travel in stages to Kena‘an (which would have appeared right after 
Exodus P57). All this material would have been removed when the authors of the 
fourth and fifth compositional stages inserted the material about the construction of 
the treaty shrine and the manufacture of the equipment used in Yahweh’s cult. In 
their treatment, the treaty chest was built not by Mosheh, but by Betzal’el Uriysson 
Hursson (Exodus P61); only after the entire shrine and its equipment are constructed 
does Mosheh place the treaty into the chest (Exodus P69,2). It is interesting to note 
that the authors of the fourth and fifth compositional stages removed the original 
command to leave Siynai, but in perhaps what was an oversight did not replace it 
with a new command. In their account in Num P47, the Yisra’elites know to set out 
on their itinerary only because the cloud rose up from the treaty shrine and relocated 
to the Paran Wilderness. 


47,2a Rise up, Yahweh: In the current context of the book, Mosheh is commanding 
the cloud to rise up from the camp and lead the way. Mosheh’s speech in this parashah 
appears to preserve two ancient sayings associated with Yahweh’s battle-chest. (Only 
in later traditions did the concept of the battle-chest morph into that of the treaty 
chest.) I believe that the authors of the sixth compositional stage inserted these ancient 
sayings about the battle-chest as part of their efforts to enhance the authority of the 
Torah by preserving all relevant traditions and so creating a comprehensive record 
of their religion. See the discussion below about the aims of the sixth compositional 
stage on pp. 175f and pp. 194f. 


47,2b Come back, Yahweh: In the current context of the book, the reader would 
understand Mosheh here to be commanding the cloud to return and settle down over 
the camp. 
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47,2c myriad battalions: It is also possible to translate this as “countless millions.” 
However, I think it better to understand FDN in this instance to refer to a military 
battalion, and not to signify the numeral one thousand. See note 1f above. 


47,2d **: The Leningrad Codex has a parashah setumah here. 


48a It happened once...: It is interesting to compare the “complaining” theme in this 
parashah with the theme in Exodus. In the “complaining” stories in Exodus P27,1 - 
P28, Yahweh does not become angry with the Yisra’elites, much less kill them. The 
difference is likely explained by the fact that in the Exodus stories, the Yisra’elites 
have not yet entered into a treaty with Yahweh and so are not subject to its terms. 
However, Numbers takes place after the treaty between the Yisra’elites and Yahweh 
has been ratified, and so the Yisra’elites are subject to its terms. 

I have recast the first sentence to produce a natural-sounding English. More 
literally, “It happened once that the people, when they were complaining, were 
displeasing within earshot of Yahweh.” I understand y3 (“bad, displeasing”) to 
modify the people and not to function as the object of the verb “complaining.” While 
it is possible to understand y3 in an adverbial sense, there is no clear example where 
Y7 is used as an adverb—the infinitive absolute (y17) and not the adjectival form Y3 
is always used to express the adverb. See the excellent treatment of adverbs in §102 
in P. Jotion, Grammaire de l’Hébreu Biblique, 2nd. ed. (Rome 1947), pp. 267-273; note 
especially the discussion in note 1 on p. 269. 


48b the camp: It’s worth noting that the authors of the earliest compositional stage 
speak of only one camp. The authors of the fourth and fifth stages, by contrast, have 
organized the Yisra’elites into five separate camps (see P15 - P15,4 above). 


48c collected masses of non-Yisra’elites: I have added the clarification that these 
are non-Yisra’elites; the text reads simply “collected masses.” For this large group of 
non-Yisra’elites tagging along, see Exodus P19, where the author refers to them as “a 
large swarm” (29 379). 


48d The Yisra’elites too were wailing again about this: The author follows this 
statement with five separate statements that function as anonymous group speech. 
The representation of group speech was a common literary technique employed by 
several of the prose authors of Tanakh to give their narrative greater emotional impact. 
Different authors employed different techniques in representing group speech, but 
the most accomplished authors (the principle author of the book of Samuel and 
the author of the Yoseph story) favored the form of four or more successive short 
statements. I do not believe either of these individuals was the author of P48, but it is 
possible that the author of Exodus P23 (who also used the four statement sequence for 
group speech) was also the author of this parashah. (Unfortunately, in my translation 
of Exodus P23, I did not appropriately call out the four separate statements, but 
they can clearly be seen in the paragraph beginning “Is it because there aren’t any 
graves....”) On the representation of group speech in ancient Hebrew, see note 34p 
in my translation of Genesis and note 1r in my translation of Deuteronomy. 


48e Man looked like coriander seed, except its color was like that of yellow resin: 
There is no Hebrew word for “color” in the generic sense; in situations where such a 
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term is called for, an ancient author uses the word for “eye” (pY), as here. Literally, 
“The man was like coriander seed, except its eye was like the eye of yellow resin.” 

I understand the material that I have placed within parenthesis to be an addition 
to the text made in the sixth compositional stage, long after Exodus and Numbers 
had been separated and grown into independent books. The association of man with 
coriander also appears in an addition to Exodus P28,1, and it is possible that the same 
individual made the addition here in Numbers and the addition in Exodus. However, 
it is worth noting that the addition in Exodus describes man as having a sweet taste, 
whereas this passage in Numbers describes it as greasy or oily. 


” 


48f it had a greasy taste: More literally, “its taste was like that of juice from fat. 
That is, it was unappetizing. Note the contrast with Exodus P28,1, where the author 
describes the taste as sweet— “like flat-cake that had been dipped in honey.” 


48g Yahweh became extremely angry over this, and Mosheh too thought this was 
terrible behavior: The Hebrew is straightforward, but the author’s intended meaning 
is ambiguous. The Hebrew can be read either as indicating Mosheh was upset with 
Yahweh or as indicating he was upset with the people. I have a slight preference for 
the latter, and have translated as such. 


end of the parashah and the first paragraph of P49 reads as an addition from the third 
compositional stage. (It should be noted that these authors seem to have read the 
sentence discussed in note 48g to mean that Mosheh was angry with Yahweh.) The 
authors of this stage had a special interest in the character of Mosheh, and they often 
sought to humanize him by portraying his doubts and frustrations. The addition here 
does just that, and draws on traditions about Mosheh delegating some of his work 
to elders and judges in order to alleviate the burden on himself. See, for example, 
Exodus P32 and Deut P1. 


48i these damned people: The demonstrative pronoun “this” (m) is often used in 
emotional speech to express contempt. For that reason I have translated 71 here as 
“these damned.” Notes in all of my previous translations call attention to various 
occurences of this use in Samuel, Genesis, Deuteronomy, and Exodus. See, for 
example, notes 15e and 27,2c in my translation of Exodus. 


48j these idiots: Literally, “this people.” See note 48i directly above. 


48k like a loving father: The author uses the participle form of the root yx; the root 
means “to support, nurture,” and thus the participle denotes “one who supports, 
nurtures.” The closest English equivalent to the participle is “nurse.” However, 
because the author uses the male participle here, and because “nurse” (still) has a 
strong feminine connotation in English, I have thought it best to translate as “loving 
father.” 


481 don’t let me suffer like this any longer: The author uses idiomatic language, 
which I have translated with idiomatic English. Literally, “don’t let me look on my 
terrible situation any longer.” The construction 2 789 (“look at [a thing]”) is often 
used idiomatically to express the experience of a situation that provokes a strong 
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emotional response. See the treatment of this construction in BDB p. 908, def. 8a(3) of 
the gal form. 


49a and have them stand there with you: More literally, “where they should stand 
themselves with you.” I have recast the sentence to make Mosheh the agent of this 
action, as this is a more natural construction in English for this particular situation, 
and in fact in P50, the author does make Mosheh the agent of this action, using the 
hiph'il of Tay. 


49b share in bearing: The author uses a rare construction, 1 xW). On the nuance “help 
bear, share in bearing, bear a part of,” see BDB, p. 671, def. 2a. 


49c Why in hell: The phrase m mnb (“why this?”) is often translated as “Why in the 
world?” But for the use of the demonstrative pronoun to express contempt, see note 
48i above. 


49d The people who I’m with number six hundred thousand on foot: In this speech, 
which I place in the third compositional stage, Mosheh appears to refer to the total 
number of Yisra’elites—men and women, young and old. Possibly in the author’s 
mind, this number would include the “masses” of non-Yisra’elites mentioned in 
P48. It’s worth noting that the population here is at odds with the census results 
in P13 (from the fourth compositional stage), which record 603,550 for the males 
twenty years of age, excluding the tribe of Lewiy. The populations of societies with a 
high birth rate and high death rate can be described by what is called a “stage one 
population pyramid.” In a stage one population pyramid, males twenty years of age 
and older make up between one-fifth and one-fourth of the total population, which 
would imply a total population of between two-and-a-half and three million for the 
Yisra’elites as conceived by the authors of the fourth compositional stage. 


49e So is someone going to slaughter sheep or cattle for them?: Even though Mosheh 
expresses doubt about Yahweh’s power, he suffers no ill consequences. (Contrast this 
with the story of the water from the cliff in P68 - P69,1, where he and Aharon are 
sentenced to die before reaching Kena‘an because of their lack of trust in Yahweh). I 
believe that this last part of P49 (and the beginning of P50, which is connected to it) 
was added along with the end of P48 and the beginning of P49 as part of the third 
compositional phase. 


50a those marked down as present: The author uses the passive participle of “write” 
(mains, “those written down”). It is not clear exactly what is meant by this phrase. 
Possibly it refers to the practice of taking a roll to confirm that all are present (which 
is how I have translated the passage), or it may simply refer to those designated 
by Mosheh, in which case a proper translation would be, “Even though they were 
among those so designated.” 


50b I wish all of Yahweh’s people were chanting ecstatically: Literally, “I wish all 
of Yahweh’s people were prophets.” The author uses the noun form of the root 833, 
which is almost always translated as “prophet.” But the verb form of the root can 
mean either “to act or speak a prophecy” or “to chant in an ecstatic trance,” and the 
verb is clearly used with the latter meaning in this parashah. Given the use of the 
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verb, it would be misleading to translate the noun here as “prophets” and so I have 
instead translated the noun as a verb phrase consistent with the usage elsewhere in 
the parashah. 


50c two cubits deep: That is, approximately three feet or one meter. The author’s 
portrayal of the birds is clearly meant to be fantastic. If we assume a day’s journey is 
fifteen miles, then the area covered by the quail would have been a little more than 
700 square miles; a depth of three feet across this area equates to roughly sixty billion 
cubic feet. An estimate of thirty to fifty birds per cubic foot suggests that the total 
number of birds implied by the author’s numbers is between 1.8 and three trillion, or 
approximately three to five million birds for each Yisra’elite (assuming a population 
of 600,000). 


50d ten homers: Again, the author intended to create a fantastic picture. A homer was 
approximately 220 liters. Thus the least amount of quail gathered by any one person 
would be 2,200 liters worth; if we assume a liter might contain one to two quail, 
this would imply that the least number of quail gathered by a single person during 
the two days of collection was between two and four thousand. If there were five 
hundred thousand people (that is, all but the children) gathering quail, the minimum 
collected would have been one billion birds. For a good discussion of ancient weights 
and measures mentioned in Tanakh, see the article Weights and Measures in the 
Jewish Virtual Library. 


50e The meat was still between their teeth and hadn’t even been bitten off yet...: 
Recall that in P49 Yahweh says he will make the people eat meat for thirty days; 
instead he doesn’t even let them finish their first bite on the first day before deciding 
to slaughter thousands of them. This disconnect in narrative logic is a good example 
of how ancient Hebrew literary art is sometimes alien to modern sensibilities. The 
ancient author narrates Yahweh’s extreme actions in P50 to express the depth of 
Yahweh’s anger at his people. This was more important to the author than any 
contradiction with Yahweh’s statement in P49. The modern reader, however, is more 
likely to focus on the contradiction and not fully appreciate the author’s intent in 
describing the events in P50. 


51a Miryam and Aharon criticized Mosheh...: I understand P51 - P52 to be an 
addition from the third compositional stage. The story is concerned with the nature 
of Mosheh’s authority and his unique relationship with Yahweh, common themes in 
material from this compositional stage. It’s worth noting that for the authors of this 
material, Yahweh does in fact speak only through Mosheh, whereas for the authors of 
the fifth compositional stage, Yahweh also speaks through Aharon (see, for example, 
Lev 10.8ff, where Aharon must pass on a law from Yahweh to the Yisra’elites). 


51b acquired: The author writes np> (“take”); when used in the context of marriage, 
the verb typically describes a man taking or acquiring a woman as wife. For this 
usage, see BDB, p. 543, def. 4e. The idiom carries a connotation of ownership or 
possession, which I reflect in the translation. 


51c that man Mosheh was exceptionally humble: The language used here is remi- 
niscent of the language to describe Noah in Genesis P11: “Noah was a just man—he 
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was the purest among his generation.” See p. 16 of my translation of Genesis. I do 
not, however, believe that the same author wrote both this passage in Numbers and 
Genesis P11. 


51,1a and by sight: The synatax is difficult, as the word 785a (“sight”) is simply 
joined to a conjunction without a preposition or any other qualifier. We would expect 
the author to include the preposition 2 (“by”) here; however, he may have avoided 
doing this so as not to confuse the reader: the natural way to read the phrase 78723 is 
“by a vision”—the exact opposite of the author’s intended meaning, which is clearly 
“by sight.” 


51,1b not in riddles: The author is continuing to draw the contrast between Mosheh 
and the prophets. Yahweh speaks to the prophets in riddles, whereas he speaks to 
Mosheh directly. 


51,1c [That is, he looks at Yahweh's form.]: I believe this sentence is a gloss added in 
the sixth compositional stage to explain the confusing phrase “and by sight” in the 
preceding clause. It is worth noting here the contrast with the portrayal with Exodus 
P55 - P56, where Mosheh is denied sight of Yahweh’s front and is only allowed to see 
his backside. 


51,1d there stood Miryam—she had turned leprous: It is interesting to note that 
only Miryam is punished, even though both she and Aharon challenged Mosheh’s 
authority. It is at least a possibility that Aharon was also punished in the earliest 
version of this story, but that the authors of the fifth compositional stage removed 
that passage treating his punishment in their editorial work. 


51,1e even though: More literally, “regarding how.” I have translated as required 
to produce a natural-sounding English, as the literal translation here is excessively 
awkward. 


52a Miryam’s father: I believe “father” is correct and is not a mistake for “brother.” 
As mentioned above in note 51a, I date P51 - P52 to the third compositional stage. In 
the early compositional stages, Miryam and Aharon are siblings but are not related 
to Mosheh. It is only in the fifth compositional stage that the authors made Aharon 
and Miryam siblings of Mosheh as part of their efforts to bolster the authority of 
Aharon and the priestly line descended from him. See Exodus P27 and Num P77,1 for 
these family relationships; the material about Aharon in Num P77,1 dates to the fifth 
compositional stage, whereas all of Exodus P27 is from the first compositional stage. 


53a all of whom should be chiefs: The clause is somewhat ambiguous because it is 
set in direct apposition to the preceding clause without any qualifying information to 
help the reader. Literally, “all a chief among them.” 


53b (Mosheh called Hoshea Nunsson by the name Yehoshua): I believe this paren- 
thetical comment is original to the text. Possibly the author drew on a written source 
for this list of names, and rather than alter what was in his source, chose to add the 
parenthetical comment in order to explain to the reader that Hoshea Nunsson in this 
list is the same individual as Yehoshua Nunsson. 
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53c whether the land where they’re living is good or poor: More literally, “the 
condition of the land where they’re living—whether it’s good or poor.” Here and 
in the following clauses the author chooses an unusual grammatical construction, 
using the relative particle 7 (“what”) in the sense of “what's the condition of,” and 
so gives this passage a somewhat colloquial tone. 


53d Hevron: The author, who was writing as part of the first compositional stage, 
seems unaware of Avraham’s connection to Hevron (see the end of Gen P17 and 
the beginning of Gen P23), for if he had been aware of it, it seems likely he would 
have mentioned it here. The author’s omission of Avraham is consistent with my 
views regarding the composition history of the books of the Torah—to wit, that Exo- 
dus/Numbers was originally part of the Deuteronomistic History, and that Genesis 
(the earliest versions of which were Samarian compositions) was appended to these 
books early in the Persian period, once the priestly leaderships of Yehud and Samaria 
had agreed to combine efforts in preserving their sacred texts. The earliest versions 
of the books of the Deuteronomistic History, including Numbers and Exodus, make 
no mention of Avraham, Yitzhaq, or Ya‘aqov. 


53e a vine with a single cluster of grapes: The mention of just a single cluster of 
grapes is very odd. Earlier in the parashah the author states that it is the beginning of 
the grape harvest, so possibly the author has in mind a vine that has yet to develop 
much fruit because it is still relatively early in the season. It is worth noting that an 
unpruned grape vine can grow to more than one hundred feet in length; given that 
the grape vine is carried on a pole, the author presumably intended his readers to 
imagine a vine that is very long and robust (but not yet ripe with much fruit). 


53f and Aharon and the entire community of: This phrase is a later addition to the 
text; originally the text likely read “Mosheh and the Yisra’elites.” 


53g and to the community as well: The syntax of the Hebrew is very awkward, but 
this is the most natural way to understand the text. The awkwardness of the Hebrew 
may indicate that the references to the community in this sentence and the preceding 
sentence were added to the text at a later date. 

A slightly less probable alternative is to derive 77¥ here from the root TW and so 
understand it as an instance of TW II (“witness, testimony”); see BDB, p. 729. In that 
case, the translation would be, “They gave them a report, along with all the evidence 
[they had collected], and showed them....” 


53h (Ameleq lived...the Yarden river.): The sentence that I have placed within 
parenthesis reads as a late addition to the text, likely made as part of the edits of the 
sixth compositional stage. 


53i the sea: The author intends the reader to understand this as the Dead Sea, not the 
Mediterranean. 


53j made light of: In my opinion BDB, p. 245, misunderstands the text here, reading 
“he stilled the people to Mosheh,” which is nonsensical. The root of the verb is 
unclear—perhaps 007 or 017—but in any case is unattested. Translating from context, 
the verb here must mean something like “made light of” or “downplayed.” Given 
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the context (Kalev is reassuring Mosheh that the people living in the land can be 
defeated) and the mentions of the inhabitants of the land immediately prior to and 
immediately following Kalev’s speech, I prefer to understand “the people” here as 
referring to the inhabitants of the land. Note especially that immediately after Kalev’s 
speech, the men who went with him object that they aren’t able to go north to “that 
people.” This lends further support to the idea that “the people” in Kalev’s speech 
are the people living in Kena‘an, and not the Yisra’elites. 


53k false claims: It is worth noting that the author tells us that the claims of the 
men—specifically, that the land there destroys lives and that all the men living there 
are very large—are lies. This point is sometimes missed by readers and commentators 
in their discussions about the ancient races of giants inhabiting Kena‘an. 


531 the nephilim: An ancient race of giants. See Gen P9,11. 


53m [The Anagqis are descendants of the nephilim.]: The text that I translate within 
brackets appears to be a later addition to the text, inserted in order to connect the 
nephilim to the Anaqis who were mentioned in the initial description of Kena‘an 
earlier in the parashah. 


53n We seemed to ourselves like insects, and so we seemed to them as well: It 
perhaps bears repeating that the author wants the reader to understand this sentence 
as a false claim made by the scouts. That is, the scouts did not see any race of giants 
in their exploration of the land. 


530 threw themselves: The gal of 5a) sometimes is used in a reflexive sense—“throw 
oneself down.” On this usage, see note 53i in my translation of Samuel. Note the 
verb here is the third person singular. Originally the text likely only referred to 
Mosheh; Aharon was inserted into the text as part of the edits made during the fifth 
compositional phase. 


53p the entire community of assembled Yisra’elites: Literally, “the entire assem- 
blage of the community of the Yisra’elites.” The words “community” and “entire 
assemblage” are characteristic of the fourth and fifth compositional stages, and were 
likely added by the authors of the fifth compositional stage as part of their edits to 
this parashah. 


53q he will bring us to that land and give it to us: Note the complete absence of the 
promise to Avraham, Yitzhaq, and Ya‘aqov as a rationale for taking possession of the 
land. In the earliest compositional stage of Exodus and Numbers, which I believe 
were composed as part of the Deuteronomistic History, the promise of the land to the 
Avraham, Yitzhaq and Ya‘aqov is completely absent—rather, in the earliest layer, the 
promise of land is made either to the Yisra’elites themselves or to their anonymous 
“ancestors.” 


53r we shall devour them: The author uses an idiomatic phrase, which I translate 
with idiomatic English. Literally, “they shall be our food.” 


53s their god’s protection: Literally, “their shade.” In Tanakh, 5x (“shade, shadow”) 
is often used in a figurative sense with the meaning of “[a god’s] protection.” This is 
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how the word is used here; the ancient reader would have understood “their shade” 
in this instance to refer to the protective embrace of the native people by their god. 
Because the phrase would not be understood this way by a modern reader, I have 
made the god’s protection explicit in my translation. 


54a How long will this damned people treat me with contempt?: The exchange 
between Yahweh and Mosheh here in P54 recalls their exchange in Exodus P52. There, 
when Yahweh threatens to wipe Yisra’el out because of their worshipping the gold 
calf and to make Mosheh into a great nation, Mosheh convinces Yahweh to change his 
mind by arguing other nations would think him a weak god for allowing his people 
to die in the desert. I understand Numbers P54 as part of the first compositional 
stage and believe this passage here influenced Exodus P52, which I date to the third 
compositional stage. 


54b the nations that have heard the report about you will think: The author loses 
sight of the subject of this long and complex sentence after he interrupts it with the 
lengthy parenthetical comment. Before the parenthesis, the subject is the Egyptians 
and the focus is on what they'll say to the native inhabitants of Kena‘an. When 
the author restarts his thought after the parentheses, he changes the subject to “the 
nations that have heard the report,” and his focus is on what they will think to 
themselves rather than what they will say to others. 


54c incapable of bringing this people to the land that he promised them: It’s worth 
noting here that, exactly as we would expect of material from the first compositional 
stage prior to the integration of Exodus/Numbers with Genesis, there is no mention 
of Avraham, Yitzhaq, or Ya‘aqov or the promise of innumerable descendants. By 
contrast, the parallel passage in Exodus P52, which I believe was written after Genesis 
was joined to Exodus, does mention all three patriarchs and the promises of land and 
innumerable descendants. 


54d ‘Yahweh is slow to anger...: In asking Yahweh to forgive his people, Mosheh 
cleverly alludes to the first commandment, which stresses Yahweh's forgiving nature 
(see Exodus P33,2). The same language describing Yahweh’s nature also appears in 
Yahweh’s speech to Mosheh in the personal revelation to him Exodus P56, but I date 
that parashah to the third compositional stage and so understand it to be later than 
Numbers P54. 


54e these ten times: There are eight specific instances of the Yisra’elites complaining 
and/or disobeying in the earliest compositional stage of Exodus-Numbers up to this 
point in the narrative: complaints at the Reed Sea (Ex P23), complaints over the lack 
of drinkable water at Marah (Ex P27,1), complaints over the lack of food at Eylim (Ex 
P27,2 - P28), complaints over the lack of water at Rephiydim (Ex P29), the worship of 
the golden calf (Ex P51,1), complaints at Tav‘erah (Num P48), complaints over man 
(Num P48 - P50), and the rejection of the scouts’ report (Num P53 - P55). After this 
point in the narrative, there are two more stories of disobedience/complaining in 
the earliest compositional layer—the story of the venomous snakes (Num P71) and 
the story of apostasy at Shittiym with the Mo’avite women (Num P73). It is unclear 
to me whether the authors here have in mind all ten instances (even though two of 
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them occur later in the narrative), or whether they are simply using “ten” as a generic 
round number meaning “numerous.” 


54f my servant Kalev: It is very odd that the authors omit mention of Yehoshua 
Nunsson here, as he was among the scouts as well and in other passages about the 
older generation not gaining entrance to the land, Yehoshua is always mentioned 
with Kalev as one of the two exceptions to this. 


54g the land that he scouted: Literally, “the land that he entered.” It is also possible 
to read the verb in this clause as a participle, in which case the translation would be 
“the land whither he’s now going.” 


54h [Now the Amalegqites...in the lowlands.]: This phrase is clearly a later addition 
to the text, likely inserted in what I call the sixth compositional stage at the end of 
the Persian period or early in the Hellenistic era. The rationale for this addition is 
unclear to me. The Amaleqites and the Kena‘anites attack and defeat the Yisra’elites 
at the conclusion of the following parashah, which perhaps influenced the addition 
here; however in that parashah, it is stated that they live in the hill country, not the 
lowlands. 


54i Make ready tomorrow and set out: For the verb 7 (“turn”) meaning “make 
ready” when used in combination with yo) (“set out”), see note 1d of my translation 
to Deuteronomy. 


55a your whoring: A term favored by the Deuteronomistic authors, who typically 
use it in reference to worship of gods other than Yahweh. (The only other places the 
term is used in Numbers are in P59 and in the story of apostasy at Shittiym in P73.) 


The term’s presence here in P55 is strange, as it is not at all applicable to the context. 


In any case, the term is further evidence of the Deuteronomistic character of much 
of this parashah, the core of which I attribute to the earliest compositional layer of 
Numbers. 


55b sent by Yahweh: Literally, “in front of Yahweh.” The preposition used here, 7189 
(“in front of”), has a variety of meanings, and it is often difficult to capture the force of 
the preposition in English. But when the preposition is used in combination with the 
root 4 (“strike a blow, smite”), the preposition always expresses agency. Thus to be 
“struck down in front of an enemy” is to be struck down by an enemy. The passage 
here is unusual because we have a noun from this root (751, “plague”) rather than a 
verb, but it is nonetheless clear that the preposition is being used to express agency. 


55c these words: That is, Yahweh’s oracle at the beginning of this parashah, which he 
asked Mosheh to relay to the Yisra’elites. 


55d there’s no way: For this usage of P8 (literally, “there is not”), see note 53d in my 
translation of Exodus and notes 1v and 26g in my translation of Deuteronomy. 


56a Speak to the Yisra’elites. ..: The material from this parashah through P57,2 consists 


of laws addressed to the community regarding offerings that they make to Yahweh. 


The subject matter and the use of the term “community” (mm9) are characteristic of 
the fourth compositional stage, and I accordingly assign these parashot to that stage. 
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Notes to P57 


The placement of these laws here is unusual. They explicitly address what the 
Yisra’elites should do after entering the land (“When you enter the land where you 
will be living...”), and we would expect to see such laws given only when Yisra’el 
is in Mo’av at the entrance to Kena‘an. Instead, at this point in the narrative, the 
Yisra’elites are still camped in the Paran Wilderness, and have just suffered defeat 
at the hands of the Amaleqites and Kena’anites. Perhaps their placement here in 
the narrative was influenced by the fact the Yisra’elites had just made an abortive 
attempt to enter the land and take control of it. 


56b a sweet-smelling offering to Yahweh: Several times in this parashah, offerings 
are described as “sweet-smelling” (mm m9). It is unclear what exactly this means. 
Only offerings burned on an altar (that is, fire offerings) are called sweet-smelling, 
but it does not appear that all fire offerings are sweet-smelling. Moreover, as is made 
clear later in the parashah both whole offerings (where the entire animal is offered 
to Yahweh) and sacrifices (where the person offering the sacrifice keeps some of 
the animal’s meat) can be called sweet-smelling. Likewise, both vow offerings and 
welfare offerings can be called sweet-smelling, but this does not mean that all vow 
offerings and welfare offerings are sweet-smelling. 


56c a tenth of fine flour: That is, one-tenth of an eyphah. Just as in English we have 
abbreviated “one quarter of a gallon” to “a quart,” so apparently in ancient Hebrew 
“one-tenth of an eyphah” (MaR nwy) was abbreviated in every day speech to “a tenth” 
(mwy). An eyphah was approximately 22 liters, so one-tenth of an eyphah was a little 
over two liters. 


56d hiyn: A hiyn was a liquid measure equivalent to 3.6 liters (or a little less than a 
gallon). For a good discussion of weights and measures mentioned in Tanakh, see the 
article Weights and Measures in the Jewish Virtual Library. 


56e native-born person: The authors of the fourth compositional stage sometimes 
use this word (Mk) as a term for Yisra’elites born in Kena‘an (as here and as in P57,2) 
and sometimes as a term for the indigenous peoples of the land (as in P45). 


57a offering up an amount proportionate to what was produced on the threshing 
floor: Literally, “in accord with the threshing floor’s contribution [mann], so you shall 
offer it up.” The word mann) typically appears as a technical term in Yahweh’s cult 
meaning “lift-offering,” but in this particular instance it is used in a secular sense and 
refers simply to an amount of a thing being produced. 


57b to benefit your future generations: The language here is very odd and seems 
nonsensical given the context. I believe the text is likely in error. The expression 
“for your future generations” (23°75) is frequently preceded by the phrase “as a 
permanent practice” (a5 npn). I believe that this phrase has inadvertantly fallen 
out of the text, and that it originally read “as a permanent practice for your future 
generations.” For other instances of this expression in Numbers, see P46, P56, and 
P65,1. 
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57,1a presenting them to Yahweh: More literally, “in front of Yahweh” or “in Yah- 
weh’s presence.” The phrase “in front of Yahweh” is special terminology used in the 
cult and typically qualifies actions that are performed in front of (or even inside) the 
shrine that contains the treaty chest in which Yahweh is somehow “present.” 


57,1b for the people’s error was an unintentional one: The syntax of the Hebrew is 
difficult because the author writes elliptically. One option is to read the preposition 3 
attached to mw as the beth essentiae (see GKC §119 i and BDB, p. 88, def. 7), but the 
construction is very odd because the subject is implicit rather than explicit (typically 
the beth essentiae indicates the predicate and follows directly from the subject). In 
this option, a literal translation would be, “for with respect to all the people, [the 
transgression of the commandments was] an unintentional error.” A second option 
is to read the preposition as having an instrumental force; in this case it is the verb 
clause that the author has omitted and a literal translation would be, “for with respect 
to all the people, [they transgressed the commandments] through an inadvertant 
error.” 


7 


59a as a custom for future generations: Literally, “for their future generations.” 
Although this phrasing (an775) is nearly identical in form to the expression discussed 
in note 57b (and which I suggested was in error), the Hebrew here reads naturally 
and I do not believe it is in error. 


59b placing some violet thread on the garments’ tassels: The Hebrew clause, which 
reads noon bna y7 nws-by unn, doesn’t really make sense, and I suspect the 
author instead intended to write “placing the tassels on the garments with some 
violet thread” (nban bna s27-5y nws unn) but erroneously placed the preposition 
by before “tassel” rather than before “garment.” 


59c Once you have the tassels in place: The author writes idiomatic Hebrew, which I 
have translated into idiomatic English. Literally, “Once it becomes your tassel.” 


59d you won’t pursue improper things that you’re inclined to do or that you see: 
Here too the author writes idiomatic Hebrew, which I have translated into idiomatic 
English. Literally, “you won't turn [or go] after your heart or after your eyes.” I have 
made explicit that these things are improper. That they are improper is clear from 
the following clause, when the author qualifies these things as “things that you’re 
whoring after.” 


59e things that you’re currently whoring after: I attribute P59 to the sixth compo- 
sitional stage, as it completely lacks any integration with the larger narrative. The 
language of “whoring,” for example, when used as it is here refers specifically to 
apostasy from Yahweh, yet there is no instance of apostasy at this point in the nar- 
rative. The only instance of apostasy in Numbers takes place in P73, which tells the 
story of the Yisra’elites being enticed by the Mo’avite women to worship the Ba'al 
Peʻor (i.e. the “Lord of Pe‘or,” who was the god Kemosh). 

This parashah is reminiscent of the exhortatory material found in Deut P6 and 
P12,2, and it is likely that the author (who would have been writing in the second 
half of the fourth century) was influenced by that material from Deuteronomy. 
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60a Qorah. .. summoned: The object of the verb is missing and appears to have fallen 
out of the text. At least a couple words are missing, and possibly a full sentence or 
more. The opening sentence of this parashah likely narrated Qorah’s summoning and 
recruiting the two hundred fifty community leaders to join his rebellion. 

It should be noted that P60 appears originally to have been about a broad-based 
rebellion against Mosheh’s authority led by the Re’uvenites and that included 250 
leaders from across all the tribes. In the original story, the rebellion was in reaction 
to the failed invasion of Kena‘an. In the fifth compositional stage, the story was 
extensively revised and turned into a story justifying the authority of Aharon and his 
sons and their exclusive right to the priesthood. Because the final story is so different 
from the original, the authors of the fifth compositional stage had to make extreme 
edits to reshape the text to fit their goals, resulting in a narrative that in some places 
is confusing and and in other places is simply incoherent. 


60b the assembly: The assembly (Ym) appears to have been some representative 
body. But BDB, p. 417, doesn’t recognize this meaning, and interprets the occurrence 
here simply as a meeting. Context, however, suggests the reference is to an assembled 
body of leaders or representatives. 


60c community: The authors of the fourth and fifth compositional stages used the 
terms mp (used in the instance here) and 179 as synonyms. Traditionally, both 
terms are translated as “assembly” or “congregation.” The authors use these terms 
in instances where native English speakers would most naturally use the word 
“community,” and I typically translate both these terms in that way. 


60d [Qorah and all his compatriots]: This phrase, which I have placed within 
brackets, appears to be an addition made by a later editor to clarify that Mosheh’s 
command is addressed only to Qorah and his compatriots, and not the other rebels. 


60e That, Lewites, should be more than enough for you!: The author here uses an 
idiomatic phrase, 239 37. The phrase means “let that suffice for you” or “that should 
be enough for you,” although it is difficult to ascertain the exact nuance intended 
by the author in this instance. I understand Mosheh to be saying (in a somewhat 
sarcastic tone) that Qorah should find his proposal—placing the firepans in front of 
Yahweh—to be more than sufficient as a test of whom Yahweh favors. Note Mosheh’s 
choice of language plays on Qorah’s challenge earlier in the parashah, when Qorah 
uses the same phrase in confronting Mosheh and Aharon (“That’s enough, you two!”). 
BDB, p. 913, def. 1f reads the phrase here as “you assume too much,” which I believe 
is a misunderstanding of the text. 

One significant point of confusion in the text here is that Mosheh refers to Qorah 
and his compatriots as “Lewites,” although in fact most of the two hundred and 
fifty men joining with Qorah, who are described as“community leaders,” must have 
belonged to other tribes; in addition the other three ringleaders—Dathan, Aviyram, 
and On—were from the tribe of Re’uven. As discussed above in note 60a, I believe 
this tension in the text is best explained as the result of editorial activity from the fifth 
compositional stage. Originally, the story was about a rebellion of all tribes against 
Mosheh. As part of the work in the fifth compositional stage, the Aharonide editors 
and authors revised P60 - P60,3 to recast the story as primarily a rebellion of Lewites 


126 NOTES AND COMMENTS 


led by Qorah against Aharon; their purpose in rewriting the story in this fashion was 
to create a justification for the exclusion of all Lewites from the priesthood except for 
the descendants of Aharon. 


60f Mosheh said to Qorah: The Hebrew is confusing, as the author tells us Mosheh 
addresses Qorah, but then Mosheh’s actual words are addressed to the Lewites who 
have joined with Qorah. It is possible that the phrase “and his compatriots” originally 
followed Qorah, but has fallen out of the text here. 

Note how Mosheh’s entire speech presumes that the rebels consist only of Lewites. 
This speech is the key justification added by the authors of the fifth compositional 
stage: “Isn’t it enough that Yahweh brought you close to him? Why are you also 
seeking the priesthood? You have no reason to complain.” That is, the Lewites should 
be content with being in a subservient role within the cult and not seek to challenge 
the Aharonides’ right to the priesthood. 


60g what exactly is the problem with Aharon that makes you complain about 
him?: The author here writes colloquial Hebrew (as is appropriate given that he 
is representing spoken language). Literally, “And as for Aharon, what is he that 
you complain about him?” It is odd that Mosheh’s argument doesn’t address the 
complaint that Qorah and his compatriots made at the beginning of the parashah, 
which demanded Mosheh and Aharon justify why they should be put over Yahweh’s 
community. 


60h We’re not coming: Dathan and Aviyram don’t take Mosheh’s bait—they refuse 
to participate in the test that Mosheh proposed to Qorah. 


60i you took us away from a land flowing with milk and honey: That is, you took 
us away from Egypt. 


60j Are you going to gouge out the eyes of those men?: The complaint of Dathan 
and Aviyram is that Mosheh has not yet brought them to Kena‘an as promised. As 
mentioned above in note 60a, the story of Dathan and Aviyram seems originally to 
have been connected to the aftermath of the story of scouting the land of Kena‘an in 
P53 - P55. The point they are making in their speech here is that Mosheh would need 
to gouge out the eyes of the men challenging him in order to convince them that they 
have arrived at a land of milk and honey. 


60k Don’t acknowledge their grain offering: Mosheh specifically is asking Yahweh 
not to acknowledge the grain offering of Dathan and Aviyram. This speech is part of 
the original story about Dathan and Aviyram, and does not apply to Qorah and his 
compatriots. (The story of Qorah involves only incense offerings.) 


601 I haven’t taken a single he-ass from them, nor have I harmed a single thing of 
theirs: The language is reminiscent of Shmu’el’s retirement speech in Samuel P23, in 
which he avers he has ruled justly and hasn’t taken anyone’s he-ass. 


60m You and all your compatriots: That is, Qorah and the Lewites who have joined in 
his challenge. The term “compatriots” applies only to Lewites, and does not include 
Dathan or Aviyram or anyone from any other tribe. 
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60n two hundred and fifty firepans: These are the firepans of Qorah’s Lewite com- 
patriots, who—thanks to the editorial work of the fifth compositional stage—have 
assumed the number originally attributed to the tribal leaders recruited by Dathan, 
Aviyram and On. 


600 all his compatriots: This could also be translated “the entire community,” as the 
author uses the same word (179) (“gathering, group, company”) for both Qorah’s 
compatriots and for the community of Yisra’elites. It is not entirely clear what 
the author intended; however, the action in the following passages in P60,1 and 
P60,2 makes slightly more sense if we understand the reference here to be Qorah’s 
compatriots and not the entire community of Yisra’elites . 


60p —: The Leningrad Codex breaks the text here with a parashah petuhah. 


60,1a Throwing themselves flat on the ground, they begged him to reconsider...: 
Elsewhere in the books of the Torah, the only individuals close enough to Yahweh to 
challenge his decisions to kill the innocent along with the culpable and who convince 
him to change his mind are Mosheh and Avraham (see Gen P19, Exodus P52, Num 
P54, and Deut P10). So the role of Aharon here is remarkable, as he is placed on a 
level (nearly) equal to that of Mosheh and Avraham. It is stating the obvious to point 
out that this parashah can be placed only in the fifth compositional stage. 


60,1b ef a single man: The Masoretes appear to have preserved an error in the 
vocalization of the text. The text reads “the man” (with a gametz under the he); context 
requires the vowel to be a pathah, which would make the he an interrogative particle. 
I have reflected the error of vocalization in my translation by misspelling “if” as “ef.” 


60,1c —: The Leningrad Codex breaks the text here with a parashah petuhah. 


60,2a “Say this to the group...: The narrative in this parashah is confusing and is 
inconsistent with P60, which states that Dathan and Aviyram refused to join Qorah 
at the Meeting Tent for the test proposed by Mosheh. The confusion is entirely due 
to the editorial work of the authors of the fifth compositional stage. I believe that 
this parashah represents the conclusion to the original story of Dathan and Aviyram’s 
rebellion and has only been lightly edited by the Aharonide authors. If one removes 
all references to Qorah from this parashah and removes the final sentence, then the 
entire parashah is perfectly coherent. It is only the preceding context of Qorah’s 
rebellion which makes this parashah seem incoherent. 

The fact that the Aharonide authors didn’t make more extensive edits to the 
parashah to make it more coherent reveals something important about their attitude 
to the narrative: they were reluctant to make major changes to pre-existing material 
when they felt that wasn’t required. Major changes were required to P60, but not to 
P60,1 and P60,2. The Aharonide authors attempted to minimize their editorial work 
wherever possible. In the case of the story of Qorah’s rebellion, this meant major 
changes to P60, light edits to P60,1 and P60,2, and—to serve as a new conclusion to 
the story—the creation of a new parashah (P60,3). The logic of the story resulting from 
their edits was less important to them than respecting the pre-existing text insofar 
as was possible while still making their main point about the Aharonides’ exclusive 
hold on the preisthood. 
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60,2b Mosheh then immediately went to where Dathan and Aviyram were: That 
is, Mosheh leaves the Meeting Tent (where Qorah is) and goes into the camp to 
see Dathan and Aviyram, who have refused to go to the Meeting Tent and have 
remained in their tents. It’s worth noting that the third Re’uvenite, On Pelethsson, 
has completely disappeared from the story. 


60,2c (as well as every person... his possessions): The material that I have translated 
within parentheses is clearly an addition from the fifth compositional stage. 


60,2d All Yisra’el: The use of the collective noun “Yisra’el” here is quite awkward; 
typically in a situation like this, the authors of the first compositional stage (who are 
responsible for this passage) would write “All the Yisra’elites” (987 12 53). I believe 
it likely that the text originally said that, and that the word "12 has inadvertantly 
fallen out of the text. 


60,2e terrified that the earth would swallow them too: This clause provides a good 
example of how one must depart from a literal rendering of the text to produce a 
functionally equivalent translation. Hebrew uses direct discourse in many situations 
(such as the one here) where English speakers would use indirect discourse. Literally, 
“for they thought, ‘Lest the earth swallow us!’” The author uses the verb 8, which 
typically means “say, speak;” however, when there is no mention of a person being 
addressed (as is the case here), the verb often means “think” (i.e. “say to oneself”). 


60,2f Meanwhile, a fire went forth from Yahweh...: This final sentence of the 
parashah is an edit to the text made by the authors of the fifth compositional stage. 


60,2g —: The Leningrad Codex breaks the text here with a parashah petuhah. 


60,3a the firepans: The mark of the direct object NN is sometimes used in later Hebrew 
to indicate the subject. This is more common with verbs in the passive, but it does 
occur with intransitive verbs and verbs in the active as well. Here the mark is used 
with an intransitive verb (the qal of wp), but the meaning may have shaded over into 
passive in the author’s mind, as is clear from the use of the phrase “at the cost of 
their lives.” The discussions in GKC §117 i-m and in BDB, p. 85, def. 3 give examples, 
although neither discussion is as helpful as one might hope. 


60,3b cladding for the altar: There is some tension here with the description of the 
altar in Exodus P45,2 and P64,1, which state that a bronze grating was placed on the 
altar as part of its original construction. The cladding mentioned here in P60,3 then 
would presumably be in addition to the original grating. 


60,3c (because they presented... they were consecrated): The material that I translate 
within parentheses is often best understood as added to the text by later editors; in the 
instance here, however, I believe it is best to understand the parenthetical comment 
as from the hand of the principal author of the parashah. 


60,3d serve as a sign: That is, serve as a cautionary reminder of the consequences of 
an outsider conducting a ritual offering that can only be performed by the Aharonide 
priesthood. The last paragraph of the parashah states this explicitly. 
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60,3e outsider: The author uses the term 1, which is often translated as “stranger” 
or “foreigner.” In some instances, however, the term is applied to a Yisra’elite (that 
is, someone who is neither a stranger nor a foreigner); in these instances, the closest 
English equivalent is “outsider” or “substitute.” See note 14c above. 


60,3f **: The Leningrad Codex does not break the text with a parashah petuhah; the 
Aleppo Codex clearly has the superior reading. 


61a You two have murdered Yahweh’s people: That is, the Yisra’elites are blaming 
Mosheh and Aharon for all the deaths in the wilderness, from the slaughter after the 
complaint over the man (P50), to the slaughter at the hands of the Amaleqites and the 
Kena‘anites (P55), to the deaths of Qorah, Dathan and Aviyram and their followers. 


61b —: The Leningrad Codex has a parashah petuhah here. 


61,1a Remove yourselves: BDB, p. 942, reads the verb as the hithpo’el of ann (“lift 
oneself up”). For BDB, the verb has the nuance of “exalt oneself,” but for the occurence 
here in Numbers, context requires the meaning “remove oneself.” 


62a obtain a stick from each family line: The text here provides a good example of 
the ways in which one must depart from the literal meaning of the text to produce 
a functionally equivalent translation. A literal translation of the Hebrew is, “obtain 
a stick from them—a stick from each family line.” The introductory clause reads 
naturally in Hebrew—it is common in Hebrew to begin a sentence by alerting the 
reader of the topic to be discussed before providing details. This is what we see in 
the sentence here. This sort of rhetorical strategy is not as common in English, and is 
inappropriate for the context here. For that reason, I have omitted the words “a stick 
from them” in my translation. 


62b family line: Here “family line” (Ax m3) is used as a synonym for “tribe,” as is 
clear from the mention of twelve sticks. Elsewhere in Numbers, however, “family 
line” is a subunit of the tribe. See notes 1e and 23a above. 


62c in front of the treaty where I meet with you: That is, in front of the treaty chest. 
For nv as “treaty,” see note 14a above. Recall that for the authors of the fourth and 
fifth stages, Yahweh speaks to Mosheh as a voice emerging from the top of the treaty 
chest (see Exodus P42,1). It should be noted that the author writes “where I meet with 
you [pl.].” The use of the plural here is interesting. While ancient Hebrew authors are 
often inconsistent in their pronoun usage, alternating between singular and plural 
and second and third person in ways that are alien to English, I believe the choice of 
the plural pronoun here was intentional, with the Aharonide author having in mind 
that Yahweh meets not only with Mosheh in front of the treaty chest but also with 
Aharon. (In the material from the fifth stage, there are several instances of Yahweh 
speaking to both Mosheh and Aharon, and to speaking to Aharon alone.) 


62d the complaints which the Yisra’elites have been making against the two of you: 
Note the subtle departures from the literal text required to produce natural-sounding 
English. Literally, “the Yisra’elites’ complaints which they’ve been making against 
you [pl.].” 
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62e twelve sticks total: The author must intend us to understand that there is one 
stick for Yoseph’s line (the tribes of Ephrayim and Menashsheh). 


62f **: The Leningrad Codex has a parashah setumah here. 
63a **: The Leningrad Codex has a parashah setumah here. 


64a with an offering: This phrase is not present in the Hebrew, but it is implicit in 
the author’s use of 329p as a substantive (“one who is approaching”), which in the 
context of the cult typically refers to a person bringing an offering to Yahweh. 


64b Will the dying ever stop?!: Literally, “Shall we ever have finished dying?!” 


64,1a along with your family line: The presence of the term 38 ma (“family line”) 
here is surprising and strange. Aharon’s family line is the line of Qehath, and we 
know from the story of Qorah (who was descended from Qehath) that those in the 
line of Qehath but not descended from Aharon are excluded from the priesthood. 
This is sheer speculation, but it is conceivable that the exclusion from the priesthood 
of non-Aharonides in the line of Qehath was a development that occurred late in 
the fifth compositional stage. In that scenario, P64,1 would be from an early edition 
of the fifth compositional stage, when the line of Qehath was still eligible for the 
priesthood, and the story of Qorah in P60 - P60,3, which provides the justification for 
the exclusion from the priesthood of all those in the line of Qehath not descended 
from Aharon, would be from an edition late in the fifth compositional stage. 

Our inability to have confidence in how to understand the innocuous-seeming 
use of the phrase “family line” in this parashah provides us with a good example of 
the difficulty of reconstructing the composition history of the Torah and tying that 
reconstruction to specific time periods and events. As I argue below in my essay on 
the composition history of Numbers, the effort to understand the composition history 
of the Torah is an entirely speculative endeavor, and there are so few real controls 
that it is impossible for there ever to be a firm consensus among scholars. 


64,1b Yahweh said to Aharon: This parashah (P64,1), P65, P65,1—all of which I 
understand to be part of the fifth compositional stage—and Leviticus 10.8 are the sole 
instances in the Torah in which Yahweh directly addresses Aharon without Mosheh 
present. 


64,1c they mustn’t approach the shrine’s furnishings nor the altar: Note how the 
authors of the fifth compositional stage have restricted the role of the non-Aharonide 
Lewites—their role within the cult is limited to low-level care-taking and administra- 
tive tasks, whereas only the Aharonide priests may officiate the offerings to Yahweh 
and other rituals within the cult. 


64,1d no outsider: That is, no one from one of the other Yisra’elite tribes. 


64,1e You all shall be responsible for the management of the shrine and the man- 
agement of the altar: “You all” here refers to Aharon and his family; they alone 
officiate offerings made to Yahweh, whether offerings of incense, drinks, and bread 
in the outer sanctum, or offerings of animals, grains and drinks on the altar. This 
sentence specifically contrasts with the conclusion of the previous paragraph, in 
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which Yahweh tells Aharon that the Lewites mustn’t come near the outer sanctum’s 
furnishings nor the altar. 


64,1f given over: The passive participle here modifies the Lewites, and not Aharon 
and his sons. 


64,1g **: The Leningrad Codex has a parashah setumah here. 


65a “As for me,” Yahweh said to Aharon...: This parashah and the previous one are 
remarkable, as Yahweh speaks directly to Aharon alone in them—Mosheh is entirely 
absent. It bears repeating that the authors of the fifth compositional stage sought to 
elevate Aharon to a role nearly equal to that of Mosheh—Yahweh can speak to him 
without a mediator, and he can intercede to convince Yahweh to change his mind 
(P60,1). 

The authors of the fifth compositional stage must have viewed this parashah as an 
important addition to the text, for it establishes what is due to the Aharonide priests 
from the offerings made to Yahweh and it justifies these practices as ordained by 
Yahweh. It is interesting to summarize exactly what the Aharonide priests’ income 
was from offerings made to Yahweh: (1) the entirety of the meat from all error 
offerings burned on the altar; (2) the entirety of the meat from all guilt offerings 
burned on the altar; (3) the entirety of the grain offerings that are burned on the altar; 
(4) from all other offerings, the portions of those offerings that are “lifted” or “waved” 
in front of the altar (typically this was a small percentage of the offering); (5) the 
entirety of all first-fruits offerings; (6) all devotional offerings (offerings that are a97) 
that are not ransomed; (7) and the ransom money of all devotional offerings that are 
ransomed (typically, the first-born of humans and the first-born of unclean animals). 

Although there is no way of knowing the rationale for the addition of this 
parashah, it is reasonable to suppose that the authors of the fifth compositional stage 
wrote it and inserted it into the text in order to address criticisms from the populace 
that the share of the offerings taken by the Aharonide priests was excessive. 


65b in an especially holy place: The Hebrew phrasing is very strange. The author 
uses the term for the inner sanctum of the treaty shrine (awW1p7 wp), but it is impos- 
sible to believe that he is saying the meal should be eaten there. If the text is not in 
error, it is not clear to me what the author has in mind—possibly that the meal should 
be eaten in the outer sanctum, or in the shrine’s courtyard, but if so it is odd that he 
wouldn’t write “in a consecrated place” (w1p3 or Wmpaa or WIP mpna). 


65c the first-fruits of their produce...: In order to express the author’s idea in 
natural English, I have had to alter the way in which the clauses are broken up in the 
Hebrew. This sentence is a good example of the subtle challenges of translation—how 
subordinate clauses and clauses set in apposition are used to express meaning in 
Hebrew is quite different than how they are used to express meaning in English, 
and a translator must recast or rewrite sentences so that they express the underlying 
meaning in the target language in the most natural way. In Hebrew, the full sentence 
reads as follows: “The choicest oil and the most succulent new wines and grain—the 
first-fruits of their produce that they give to Yahweh—I have given to you.” 
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65d (equivalent to twenty gerah): There were two standards of weight in use at the 
time the author was writing (likely late in the Persian period)—the Mesopotamian 
shegel, which weighed twenty-four gerah, and the cultic sheqel, which weighed 
twenty. (Hebrew gerah is borrowed from Akkadian girû, which means “carob seed.”) 
Many instances in the books of the Torah that mention the cultic sheqel add a clar- 
ifying comment reminding the reader that the cultic sheqel weighed twenty gerah. 
The cultic sheqel weighed approximately ten grams and the Mesopotamian sheqel 
twelve grams. See the discussion in the article on Weights and Measures at the Jewish 
Virtual Library. 


65e a permanently binding agreement... regarding salted offerings: Literally, “a 
binding agreement of [i.e. regarding] salt [for] eternity.” The phrase occurs only 
here, and seems related to the requirement mentioned in Lev 2.13 that grain offerings 
be salted. The exact meaning is unclear, but it seems likely that the author of this 
parashah is referencing a tradition that lift-offerings (which may be either meat or 
grain) be salted as well. 


65,1a With respect to the Lewites...: I understand P65,1 to date from the fourth 
compositional stage, with the exception of the first sentence of the parashah, which 
I understand to be an addition from the fifth compositional stage. Originally, this 
parashah would have followed directly from P64, and represented the story of why 
Yahweh selected the Lewites to serve as priests and what income was due to them. In 
the fifth compositional stage, this parashah was edited to make it clear that the Lewites 
only take care of the Meeting Tent. 


65,1b by doing so they would be guilty of a capital crime: Literally, “[that would] 
incur a wrong with respect to dying.” 


ë 


65,1c they are the ones who shall take away the consequences of the Yisra’elites 
guilt: Literally, “they themselves shall bear their guilt.” The author uses a common 
cultic idiom—yw xy; somewhat confusingly, the phrase may mean “to bear the 
consequences of [one’s own or another’s] guilt” and it may also mean “to take away 
the consequences of [another’s] guilt.” The preceding sentence in the text, which 
is concerned with the guilt incurred by Yisra’elites when bringing offerings to the 
Meeting Tent, makes it clear that we should understand the sentence here to refer 
to the Lewites mediating for the Yisra’elites and so removing the latter’s guilt. See 
BDB, p. 731, def. 3 for citations. For an example of the phrase iv xiI clearly meaning 
“remove the guilt of another,” see Lev 10.17. 

As stated above, this parashah dates to the fourth compositional stage, when all 
Lewite males could serve in the priesthood; only in the fifth compositional stage is 
the priesthood limited to the Aharonides. The authors of the fifth stage were quite 
thorough in removing mentions of the Lewites performing expiatory rites, but they 
seem to have overlooked the occurence here. 


65,1d the tenth-part of the Yisra’elites’ crops: It is interesting to note that in the 
fourth compositional stage, the income of the Lewites (i.e. the priests) is limited to the 
tenth-part of the Yisra’elites’ crops. In the fifth compositional stage, the priesthood is 
limited to the Aharonides, and their take—as we see in P65—is quite significant, and 
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is given over and above the tenth-part of the lift-offerings of the Yisra’elites’ crops, 
which are still given to the Lewites. 


66a a tenth-part from the tenth-part: That is, the Yisra’elites give a tax of ten percent 
of their crops; the Lewites keep nine-tenths of that (i.e. nine percent of the total 
harvest) and give over one-tenth (i.e. one percent of the total harvest) to Yahweh. As 
is made clear in the next paragraph in the parashah, the portion given to Yahweh is 
the portion for the chief priest. 


66b So you too must offer up...: The material beginning with this sentence to the end 
of the paragraph reads as an addition from the fifth compositional stage and defines 
the income that the Aharonide chief priest receives from the non-Aharonide Lewites. 
I understand the core of this parashah to date to the fourth compositional stage, but it 
was edited in the fifth compositional stage as part of the work that specified what 
was due to the Aharonide priests from the offerings made to Yahweh. 


66c a portion: Literally, “some of it.” 


66d In fact, a portion of all the offerings you receive...: This passage is part of the 
addition from the fifth compositional stage. The author’s point in this sentence is that 
the requirement for the Lewites to make a lift-offering to Yahweh applies not only 
to the offerings of the tenth-part of the crops that they receive, but in fact to all the 
portions of the offerings that they receive. 


66e the richest parts: Literally, “its fat part.” In Hebrew it is natural to describe grain 
and wine (which these offerings consist of) as having “fat parts,” but in English the 
correct term is “rich.” 


66f You will not be responsible for any errors regarding the offering: It is not 
entirely clear what is meant here. I believe the author is saying that when the Lewites 
offer up the richest parts as a lift-offering to Yahweh (which serves as Aharon’s 
portion), they will not suffer ill consequences for any errors they make when lifting 
that offering to Yahweh. Presumably because it is a transfer of food that has already 
been offered up to Yahweh, a looser standard of ritual conduct can be applied. 


67a unblemished (that is, without defect): The adjective man (“perfect, whole”) 
is used in connection with both male and female animals. For males, it is often 
appropriate to translate as “intact” (i.e., not gelded); when applied to female animals, 
as here, it simply means “unblemished” (see note 28h above). It appears that an 
author of a later compositional stage has added the gloss “(that is, without defect)” 
to clarify to the reader exactly what is meant by mman. 


67b heifer: The word used—i715—may refer to either a heifer (a female bovine that 
has never been bred) or a cow (a female bovine that has calved). Given that the 
animal mentioned is both unblemished and has never been yoked, it seems likely that 
a heifer would more often be used for this sacrifice (although cows could certainly 
qualify). 


67c the heifer should then be taken: I have recast this sentence into the passive voice 
to prevent confusion in the modern reader. Pronoun usage in ancient Hebrew did 
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not require the same consistency of person and number that is required in modern 
English. The Hebrew literally reads, “he should then take the heifer.” The antecedent 
of the third-person pronoun here is actually “you [pl.]” This is only slightly confusing 
and awkward in Hebrew, but is incomprehensible in English. For that reason, I have 
translated to remove any potential confusion on the part of the reader. 


67d the heifer should be burned as he looks on: Literally, “he should burn the heifer 
in full view of him [i.e. in full view of El’azar].” See note 67c directly above. This 
understanding of the text is supported by the following paragraph, which clearly 
indicates that the priest (El’azar) is not the same person as the one who burns the 
heifer. 


67e The priest: That is, El’azar. 


67f The one who burned the heifer...: This sentence makes clear that the priest and 
the person burning the heifer are not the same person. The fact that they are not the 
same person is consistent with my reading in the previous paragraph, where my 
translation indicates El‘azar is not the person who burns the heifer. 


67g (For the community of Yisra’elites...an error offering): The sentence that I 
have translated within parentheses reads either as a late explanatory gloss or as a 
summary sentence for the parashah that has been displaced from its original position 
and inserted here in the middle of the parashah. The sentence—whether a gloss or 
a displaced summary—appears to say that the practice being described, in which a 
person who becomes ritually impure from touching the dead can be made pure by 
being sprinkled with water that has been mixed with ashes from an error offering, is 
equivalent to removing an impurity by making an error offering. I believe that the 
author understood the ritual described in this parashah to apply only to the Lewites, as 
that is the only way to make sense of the comments (made twice in the parashah) that 
those who do not decontaminate themselves after touching the dead have “defiled” 
Yahweh’s shrine and so must be cut off from Yisra’el. 


67h mortally wounded: The author uses a common Hebrew idiom a97 bbn (“pierced 
by a sword”), typically applied to the dead and mortally wounded—especially those 
on the battlefield. 


67i spring water: The author uses the idiomatic phrase on ma (“living water”). This 
term is used to describe water from a source that is in motion, such as a spring, an 
artesian well or a flowing stream. It is never used with water from a source that is 
still, such as a lake or pond. See note 27h in my translation of Genesis. 


67j the area consecrated to Yahweh: That is, the shrine (wan) and the courtyard 
surrounding it. 


68a The Yisra’elites (the entire community). ..: I believe that the core of the first 
sentence of this parashah belongs to the first compositional stage. In my view, the 
remainder of this parashah along with P69 and P69,1 date to the fifth compositional 
stage and are a re-writing of the story found in Exodus P29. The authors of the fifth 
compositional stage have used that story to create a new story in which Aharon 
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functions nearly as a co-equal to Mosheh, and in which the stick used is not Mosheh’s, 
but rather Aharon’s. 

The material in P68 - P69 provides a good illustration of the difficulties in building 
a picture of the composition history of Numbers. I have assigned only a part of a single 
sentence to the first compositional stage and the remainder to the fifth. However, 
it is equally plausible to see in P68 - P69 a core story from the first compositional 
stage that made no mention of Aharon and that was modeled on Exodus P29; in 
this scenario, the authors of the fifth compositional stage edited the older story with 
two purposes in mind: to elevate the role of Aharon and to provide a rationale for 
Aharon’s death prior to the entry to Kena‘an. There really is no way to be certain 
which of the two scenarios laid out here—or some third scenario—is correct. 


68b It would have been better if we had perished with our kinsmen who were 
killed by Yahweh : Literally, “Oh that we had perished when our kinsmen perished 
in front of Yahweh!” I understand the preposition “in front of” (1nd) here to express 
agency, similar to its use with the verb 1133 (see note 55b above). It’s not clear if the 
reference is to the slaughter at Cravings Cemetary (Qivroth Hatta’ewah) or to the 
slaughter that was stopped by Aharon after the deaths of Dathan and Aviyram and 
their families. 


68c this despicable place: Recall that the people are in Qadesh. This is a good 
example of the confusion and inconsistencies in the text created by the multiple 
authorial layers. The authors of the fifth compositional stage have inserted a story 
about a despicable waterless place in the desert at a point in the narrative where 
the authors of the first compositional stage have placed the Yisra’elites in Qadesh. 
Although Qadesh is in the desert, references in Genesis associate the site with springs 
(see P18 and P18,2), suggesting that Qadesh was adequately supplied with water and 
perhaps was not such a “despicable place.” 

The clumsy insertion of this story into the narrative when the Yisra’elites are at 
Qadesh is the primary reason why I prefer to date nearly the entirety of P68 - P69 
to the fifth compositional stage. The authors of the first compositional stage show 
a fair amount of concern for narrative logic (although nothing like a modern-day 
author) and I do not believe they would have written such a clumsy narrative line. 
By contrast, the authors of the fifth compositional stage show much less concern for 
narrative logic. The placement of their additions and edits was driven primarily by 
subject matter and theme and much less by narrative flow. 


68d fields of grain: Literally, “grain.” On the use of yt to mean “grain, corn,” see 
BDB, p. 282, def. 2d. 


69a the divine stick: Literally, “the stick.” The reference here is to Aharon’s stick in 
P63, which is kept in the inner sanctum “in front of the treaty, to serve as a sign for 
those who are rebellious.” 


69b your brother Aharon: The authors of the fifth compositional stage viewed Aharon 
as the brother of Mosheh; thus I translate n8 here with its base meaning of “brother” 
and not its extended meaning of “kinsman.” 
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69c Mosheh took the stick from in front of the treaty chest, just as Yahweh had 
commanded him: Literally, “Mosheh took the stick from in front of Yahweh, just as 
he had commanded him.” The authors of the fourth and fifth compositional stages 
frequently speak of Yahweh as being present in the treaty chest, which is kept in the 
shrine’s inner sanctum. Somewhat unusually, here in P69 they omit mention of the 
treaty chest and speak of Yahweh's “presence.” Because the mention of Yahweh here 
is so alien to English usage (whereas it is natural in Hebrew), I have substituted the 
treaty chest for Yahweh here in my translation. 


69d you rebellious people: Possibly an allusion to P63, in which the stick is said to 
serve as a sign for those who are rebellious. 


69e Mosheh. .. struck the cliff twice with his stick: This phrasing is a remnant of the 
story in Exodus P29 that the authors of the fifth compositional stage based this story 
on. To the authors of the fifth compositional stage, the stick is Aharon’s (for that is 
the stick that is kept in front of the treaty chest); but in the Exodus story, which was 
composed by the authors of the first compositional stage, the stick is Mosheh’s. It is 
characteristic of the authors of the fifth compositional stage to leave untouched some 
original features of the stories they were editing /rewriting, even when this created 
inconsistencies or contradictions in the text, as we see here in this parashah. 


69,1a On account of the fact that you two didn’t trust me enough. ..: There is nothing 
in the preceding two parashot that indicates a lack of trust by Mosheh and Aharon. It 
is unclear to me what the authors had in mind with this statement. 


69,1b Waters of Contention: In Exodus P29, the name given to the place is “Testing 
and Contention.” The authors of the fifth compositional stage have dropped “Testing” 
from the name. 


69,1c where he showed himself to be transcendant through them: The phrasing 
“through them” is a little strange. I do not believe it is a reference to the actions of 
Mosheh and Aharon to bring water from the cliff; rather, I take “them” to refer to the 
Yisra’elites and understand the authors’ intended meaning to be that Yahwheh used 
the Yisra’elites’ complaints as an occasion to demonstrate his transcendent nature. 


69,2a how our ancestors went down to Egypt...and he heard our pleas: This pas- 
sage is a reference to the beginning of Exodus. In my translation of that book, I 
proposed that the original beginning of Exodus was removed and replaced with a 
new beginning as part of the edits made in the second compositional stage. I place 
the parashah here (P69,2) in the first compositional stage, and I believe this reference 
gives us hints of the original beginning of Exodus (and the original beginning of the 
Deuteronomistic History), which would have included the following elements: a brief 
narrative about the Egyptians’ oppression of the Yisra’elites, the cry of the Yisra’elites 
to Yahweh for help, and either a brief narrative or (more likely) an acknowledgment 
in a speech that the Yisra’elites’ ancestors travelled down to Egypt and lived there 
for many years. See the brief comments in my notes 4a and 4,1a of my translation of 
Exodus. 
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69,2b he sent a messenger and led us out of Egypt: The messenger is mentioned in 
Exodus P24, P40, P53, and P53,1. The passage in Exodus P24 explicitly connects the 
messenger to the pillar of cloud that leads the Yisra’elites on their journey. The other 
passages in Exodus show that the concept of the messenger evolved into something 
more complex than just the pillar of cloud. The mention here in Numbers seems to 
reflect the simpler understanding of the messenger, in keeping with authorship from 
the first compositional stage. 


69,2c just opposite: Literally, “at the edge of.” 


69,2d with a large army primed for battle: Literally, “with a massive people and with 
a high hand.” The authors of the Deuteronomistic History (which includes the authors 
of the first compositional stage of Numbers) often use oy, which typically means 
“people,” to refer to a (loosely organized) military force. The phrase “with a high hand” 
is a common Hebrew idiom that is used in a variety of senses, typically implying 
aggression, boldness, or defiance; BDB, p. 389, def. 1e(1) briefly acknolwedges this 
idiom. 

70a After setting off from Qadesh... arrived at Mount Hor: I assign the first sentence 
of this parashah to the first compositional stage and the remainder to the fifth stage. 
The reference to Mount Hor at the beginning of P71 (from the first stage) indicates 
that the preceding reference (here in P70) must also be from the first stage. 


70b and Aharon: This phrase is almost certainly an addition to the text; it is clear 
from Yahweh’s speech, which refers to Aharon in the third person, that in the original 
version of this parashah (all but the first sentence of which dates to the fifth compo- 
sitional stage) Yahweh addressed Mosheh alone. Two points are worth noting here: 
first, this parashah is a good example of the multiple layers of editing that take place 
even within a single compositional stage; and second, in the early “editions” of the 
fifth stage, Yahweh likely did not speak to Aharon—all the material in which Yahweh 
speaks directly to Aharon likely dates to one of the late editions of the fifth stage. 


70c the entire nation of Yisra’el: This phrase reads as a gloss that was very clumsily 
inserted as part of the sixth compositional stage; the intent of the gloss must have 
been to remind the reader of the subject of the sentence (Hebrew often specifies the 
subject in places where English would use a pronoun as the subject). 


70,1a the Kena‘anite (Arad’s king, who ruled in the Southern desert): I understand 
‘Kena‘anite’ as a nickname. The parenthetical comment may be a gloss added at a later 
date explaining who the Kena‘anite was. The phrase 237 Aw can mean either “who 
was enthroned in [i.e. ruled in] the Southern desert” or “who resided in the Southern 
desert.” The normal construction is 2 3%, but the preposition is not required. I have 
a preference for reading the phrase here as “who ruled in”, as this is an idiom that 
is elsewhere applied to kings. See for example, Deut P1, which states that Siyhon 
rules in (2 Aw’) Heshbon and that Og rules in (2 3X) Ashtaroth; note also the phrase 
with the preposition is used in reference to Siyhon in Num P72 and in reference to 
the Kena‘anite in Num P88,1. By the phrase “who ruled in the Southern desert,” 
I understand the author to mean that the Kena‘anite lived (in a nomadic camp or 
an oasis?) in the Southern desert and ruled from there; if there is any kernel of 
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historical truth to this tradition, presumably the Kena‘anite would have relied on 
family members in Arad to govern in his place given that his location would likely 
have been a journey of two or three days from Arad. 


70,1b we will exterminate their towns as an offering to you: The author uses the 
verb aan, which can mean “devote, ban, exterminate.” In the context here, the verb is 
used to express the idea of a slaughter of an entire population that is hostile to one’s 
own god, with the implication that the victims are offered up as sacrificial gifts to 
one’s god. I have made this nuance explicit by adding the phrase “as an offering to 
you.” On this usage of the verb, see note 1,4b in my translation of Deuteronomy. 


71a The Yisra’elites set out from Mount Hor along the Reed Sea Road...: I assign 
the first half of this parashah, which is the story of the bronze snake, to the first 
compositional stage. Originally, this parashah followed directly from the first sentence 
of P70 (which I place in the first compositional stage). 


a 


71b venomous: The author uses the word 470, which has the root meaning of “burn.” 
When applied to snakes, it can only mean “venomous,” with the etymology likely 
being from the burning sensation of the venom. 


71c this plague of snakes: The author writes “the snake,” using it as a collective 
noun. 


71d a venomous thing: This phrase is an example metonymy (the substitution of 
the name of an attribute for the name of the thing meant), which is rare in ancient 
Hebrew but quite common in modern-day English. In the instance here, the author 
uses “venomous thing” in place of “snake.” 


71e The Yisra’elites set out and made camp in Ovoth...: I believe the material from 
here to the end of the parashah plus P71,1 represents additions to the text made during 
the sixth compositional stage. 


71f (For that reason, it is said... with Mo’av’s border): The material that I have 
placed within parenthesis reads as a further addition to the text, made as part of a 
different edition within the sixth compositional stage. 


71g the Scroll of Yahweh’s Wars: From context, we can suppose this was the name of 
a document that the author of this insertion believed to be ancient and authoritative; 
he presumably cites material from it in order to lend an air of authority to the account 
of Yisra’el’s journeying in P71. 


71h Arnon and the ravines’ bed: The Masoretes place the marker of the end of a 
sentence (soph pasuq) after Arnon. However, based on the parallelism with “Wahev in 
Suphah and the ravines,” I believe it is better to connect Arnon with the following 
phrase “and the ravines’ bed.” 


71i at the site of the fortress: It is also possible to read w as the name of a town, 
in which case the translation would be “at the site of Ar.” However, based on the 
parallel mention of w in the song in P72 (where I translate as “fortress”), I believe it 
is better to understand “fortress” here. 
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Notes to P71 


Notes to P71,1 


Notes to P72 


71; [This is the well...: The material in brackets (which goes to the end of P71,1) is 
likely another very late addition from the sixth compositional stage. The brackets 
preserve what appear to be (fragments of) an archaic song, possibly dating to the 
ninth century BCE or earlier, that the authors have associated with the Wilderness 
traditions. 


71,1a From the desert to Mattanah: Originally this sentence would have followed 
directly from the sentence above that reads “From there to Be’er.” It is odd that the 
author did not write “From Be’er to Mattanah” or “From there to Mattanah.” 


71,1b Pisgah’s peak: This phrase is placed in apposition with no connection to what 
precedes. We expect some language that relates the position of the valley to Pisgah, 
either a preposition (“opposite, next to”) or an indication of direction (“to the west 
of”), and it is possible that one or two words have fallen out of the text here. 


72a Yisra'el sent messengers. ..: This parashah, which I assign to the first composi- 
tional stage, narrates the story of the Yisra’elites’ first success in taking possession 
of land for permanent occupation. The theme of taking possession of the land runs 
throughout the book of Numbers (beginning with the story of the scouts in P53 - P55). 
Numbers of course shares this theme with the book of Joshua, and I would argue 
that the early material in Numbers and the early material in Joshua presuppose one 
another and are best understood in connection with the other. As discussed in my 
introductory note and in the essay on Numbers’ composition at the end of this book, 
I believe that the material in the first compositional stage of Numbers was composed 
at the same time as the book of Joshua, and that both were written to serve as part of 
the so-called Deuteronomistic History. 


72b That’s why the epigram-makers say: Although some songs, epigrams and 
poetic fragments that appear in the books of the Torah seem to belong to the earliest 
composition layers, most read as late additions to the text. But very often there 
is no way to be certain which material is early and which is late. A case in point 
are the epigrams that appear here in P72. I believe part of this material belongs 
to the first compositional stage, with the remainder being added in the sixth (or, 
less likely, the third) compositional stage. Specifically, I believe the following text is 
original: “Enter Heshbon—may Siyhon’s city be rebuilt and reestablished. Their light 
is extinguished—Heshbon all the way to Diyvon! Nashshiym all the way to Nophah!” 
This material fits the context, which is that of the Yisra’elites taking possession of 
Heshbon and of the region of Mo’av. 


72c For “A fire shoots forth from Heshbon...: I undersand this stanza in my trans- 
lation and the one that follows to be later additions to the text, made at some point 
in the late Persian period or early Hellenistic period. This material does not fit the 
narrative context, but it is easy to see how a later author or editor would have been 
inclined to insert an old saying about Mo’av’s destruction at this point in the text, 
especially since he would have seen a connection with the story of Balaq and Bil‘am 
in P72,1, which ends with a prediction of Mo’av’s destruction and which mentions 
both Mo’av’s fortress and the Arnon Heights. For these references, see notes 72,1t 
and 72,1x below. 
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72d Mo’av fortress: This could also be translated as “Ar of Mo’av,” with Ar being 
understood as the name of a town. See note 71i above. 


72e the Arnon Heights: See above note and P71—the fortress is located on the Arnon. 


72f He has turned his own sons into refugees. ..: That is, Kemosh has turned the 
men of Mo’av into refugees while allowing Siyhon to take the Mo’avite women 
captive. It should be noted that Jer 48.46 also refers to the Mo’avites as “sons” and 
“daughters” of Kemosh. 


72g [that is, all the way to Meydeva): The text that I translate within brackets is 
clearly a late addition to the text. 


72,1a When Balaq Tzipporsson saw...: The sentence is confusing to the reader, as 
the author gives us no information regarding how Balaq and Mo’av are connected. 
The principal author of this parashah is an outstanding prose stylist and storyteller, 
so it seems quite odd that he would begin his narrative in such a clumsy way. It is 
likely that some material has fallen out of the text here. The loss of some introductory 
material would also explain the presence of the gloss a couple of sentences into the 
parashah: later editors were bothered by the disjointed opening and so added the 
parenthetical comment telling the reader that Balaq was the king of Mo’av at the time 
of the story. 

This parashah—the story of the Mo’avite king Balaq’s efforts to get the famous 
seer Bil‘am to curse Yisra’el—is one of the great pieces of ancient Hebrew literature. 
In terms of literary quality, it is on par with the story of Yoseph and the book of 
Samuel, although it is of course much shorter in length than those two compositions. 
In fact, I believe its author was also the author of the Yoseph story in Genesis, as well 
as the author of the story of Rivgah’s marriage to Yitzhaq in Gen P23,1. In addition to 
the masterful control of tone and pacing to create an exciting and dramatic narrative, 
the author of this parashah has a great fondness for humor—something that we see at 
several points in the Yoseph story and in the story of Rivqah’s marriage. 

It is important to note that this parashah is dependent on one of the central 
themes of Genesis—that the Yisra’elites will one day grow so great in number that 
they will be uncountable. For that reason, I believe this parashah was written in the 
second compositional stage as part of the effort to connect Exodus-Numbers (and the 
Deuteronomistic History) to Genesis. It should not surprise us that the most talented 
author of the time was chosen for this important task. 


72,1b Midyan’s elders: It is surprising to see mention of Midyan here. While it would 
be natural for the king of Mo’av to consult with Midyan on a military threat due to its 
geographic proximity, there is no obvious literary rationale that I can see for why the 
author has included the Midyanites in his story. They add nothing essential to the 
story and are unnecessary to the plot. A further oddity of the reference to Midyan 
here, which implies Midyan was threated by the Yisra’elites, is that it is inconsistent 
with the traditions about Mosheh and his family, which suggest there were friendly 
relations between Midyan and the Yisra’elites. While it is possible that the mention 
of Midyan was present in the original version of the Bil‘am story, it seems more 
likely to me that Midyan was inserted at a later stage, possibly in acknowledgment of 
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Notes to P72,1 


Midyan’s culpability in the “Peʻor affair” and the resulting conflict between Yisra’el 
and Midyan (see P75). 


72,1c Bil‘am Be’orsson: To understand this parashah, it is important to know that 
Bil‘am Be’orsson was a legendary seer who was famous in parts of the ancient Near 
East for his curses and sayings of doom. The author’s choice of Bil’am to drive this 
narrative thus gives his story elements of both irony and humor. Balaq has hired a 
famous doom-sayer to curse the Yisra’elites, but even this doom-sayer is forced by 
Yahweh to bless Yisra’el, regardless of how many times Balaq asks Bil’am to try and 
regardless of how many animals are sacrificed to Yahweh as part of the request—and 
in a final irony, Bil‘am ends by pronouncing doom on Balaq and his people at the 
hands of the Yisra’elites. 

Our understanding of Bil‘am as a legendary figure in the Near East (and not just 
in the biblical traditions) comes from the discovery of a literary text about him dating 
to the eighth century BCE at the site of Deir Alla in modern-day Jordan. There is a 
large literature on the Bil‘am known from the Deir Alla excavations, but for good 
recent discussions, see J. Burnett, “Prophecy in Transjordan: Balaam Son of Beor,” in C. 
Rollston (ed.), Enemies and Friends of the State: Ancient Prophecy in Context (University 
Park, Pennsylvania: Eisenbrauns, 2018), pp. 135-204 and A. Schiile, “Balaam from 
Deir Alla — A Peripheral Aramean?” in A. Berlejung, A. Maeir, and A. Schiile (eds.), 
Wandering Arameans: Arameans Outside Syria (Wiesbaden: Harassowitz Verlag, 2017), 
pp. 69-80. 


72,1d the Great River: “The River” and “the Great River” are the Hebrew terms for 
the Euphrates. Here the author writes “the River,” although I have translated as the 
Great River to make clear to the reader that the author is referring to a specific river. 


72,1e Attention: For the use of m7 (“look here, behold”) in salutations of messages, 
see notes 22b and 38a in my translation of Genesis. 


72,1f covering the land as far as the eye can see: The author uses an idiom 7787 pY 
(“the eye of the land”). The idiom means something like “the visible surface of the 
land” (see BDB, p. 744, def. 4a). I have translated using an English language idiom 
that is natural for the situation being described. 


72,1g So Mo’av’s and Midyan’s elders made the journey: I understand Mo’av’s and 
Midyan’s elders to be the messengers referred to in the previous paragraph, although 
it is certainly possible to read the text to mean that they were the official delegation 
that followed the messengers. Assuming Pethor was near the southwest bend of 
the Euphrates, this would be a distance of approximately five hundred miles, or a 
journey of perhaps three to four weeks. 


72,1h Mo’av’s chiefs: It’s worth noting that Midyan’s elders have disappeared from 
the narrative, and they do not make a reappearance. 


72,1i for they are blessed: Note the connection with Genesis, the leading theme of 
which is Yahweh’s blessings on Avraham, Yitzhaq, Ya‘agov and their descendants. 
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72,1j I can bestow great honors upon you: This is an oblique way of saying “I will 
pay you a lot of money.” As a king, Balaq should be above the groveling we see here 
(“I will do whatever you ask of me”), and I believe the author’s intent in putting 
these exact words in Balaq’s mouth is to portray him as something of a fool. 


72,1k the equivalent of his entire possessions: The author uses an idiom, m2 non 
(literally, “the fullness of his house”). The word ma (“house”) is often used with the 
extended meaning of “personal property, possessions,” which is how it is used here. 
See BDB, p. 110, def. 6. 


72,11 but God was furious that he was going!: This statement is incongruous, and was 
likely added by a later editor who was dissatisfied with the original rationale for why 
Yahweh's messenger blocked Bil’‘am’s way (it was, as we learn later in the parashah, 
to stop Bil‘am from traveling down a dangerous part of the road). Unfortunately, 
the addition has only served to create confusion in the narrative where none existed 
before. 


72,1m to confront him: Literally, “as an adversary to him.” The use of the noun 
clause here is perfectly natural in Hebrew, whereas it is quite awkward in Engish; in 
English, it is most natural to use a verb clause here, and I have translated accordingly. 


72,1n where there wasn’t any room: More literally, “where there wasn’t [enough] 
road to turn to the right or to the left.” 


72,10 three times: That is, on three separate occasions. The author is not speaking of 
the number of blows Bil’‘am has given her, which must have been many more than 
three. 


72,1p I wish I had a sword in my hand: One should imagine Bil‘am looking at his 
riding crop or shaking it at his she-ass as he speaks this. His point is that he wishes 
he were holding a sword rather than the riding crop that he has been using to beat his 
she-ass. Note also the contrast with the image of the messenger, who, as the author 
told us earlier, does have a sword in its hand—a fact which he repeats four sentences 
later, to make the contrast between Bil‘am and the picture of the messenger explicit. 


72,1q to confront you: Literally, “as an adversary.” See note 72,1m above. 


72,1r Perhaps if she had succeeded in turning away from me: The Hebrew is 
somewhat confusing. Literally, “Perhaps if she had turned away from me.” I believe 
what the author is saying here is that even though the ass tried to turn away from 
Yahweh’s messenger, she was unsuccessful (recall the messenger reinserts itself in 
front of her each time she tries to evade it). However, “if she had turned away” (i.e. if 
she had succeeded in her attempt to evade the messenger), then the messenger might 
have killed Bil‘am. I have reflected this nuance in my translation. There is no reason 
to emend "ix (“if perchance”) to "515 (“unless, if not”), as BDB, p. 19 proposes. 
Ancient Hebrew authors’ approach to story-telling was fundamentally different 
than the modern approach, and in particular, they frequently sacrificed consistency 
in narrative logic in order to achieve certain dramatic effects within their stories. This 
is something that we observe repeatedly in the early material in Genesis and also 
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in the Yoseph story (which I believe was written by the author of the Bil‘am story). 
Consequently, here in the Bil‘am story, it is difficult to evaluate what is going on 
with the messenger and whether the entirety of the messenger material is original 
to the story, or whether some of it was added at a later stage. My personal view is 
that the author at this point has chosen to sacrifice the narrative logic in order to 
achieve humorous effects. The messenger’s statement that it would have killed Bil‘am 
is illogical and inconsistent with Yahweh’s sending Bil‘am on his way earlier, but 
the messenger’s speech here is meant to be humorous, contrasting the messenger’s 
disrespectful treatment of the famous seer (“I really would have killed you”) and the 
respect it shows the lowly ass (“while letting her live”). 


72,1s I'd like to make things better by going back: Literally, “I’d like to return for 
my own benefit.” For the use of 5 here as the “ethical dative,” see BDB, p. 515, def. 
5h. 


72,1t Mo’av’s fortress: This is the same fortress mentioned in P71 and P72. See notes 
7li and 72d above. The mention of the fortress here in P72,1 may have influenced 
the decision by later editors to add the material in P71 (and possibly P72) that also 
mentioned the fortress. 


72,1u to honor your sufficiently: That is, by paying you a large sum. See note 72,1j 
above. 


72,1v As you can see, I have in fact come to you: Bil’am’s tone here is very sarcastic. 
I have translated to reflect this. Possibly the author intends us to understand Bil‘am 
as being insulted by Balaq’s insinuation that Bil’am didn’t think Balaq would provide 
sufficient compensation for making the lengthy trip. 


72,1w Boondock Village: Literally, “Village of the Open Country.” (See BDB, p. 300, 
def. 2b for this meaning of msn.) The name is meant to be humorous. Recall that 
Balaq has met Bil‘am at the very furthest point of Mo’av’s territory, far from any 
sizable town. 


72,1x Ba‘al Heights: In P72, there is a reference to the “inhabitants of the Arnon 
Heights” (M8 nma y2), which is used in parallel to “Mo’av’s fortress.” Although 
this is pure speculation, I believe that that the author of P72 (who was writing after 
the author of P72,1) likely equated the Ba‘al Heights mentioned here with the Arnon 
Heights in his text in P72. It is reasonable to think that the Arnon Heights might also 
have been called Ba‘al Heights (b92 nma), with ba'al specifically referring to a shrine 
or temple to the local god Kemosh. He would have been the ba‘al (“lord” or master”) 
of the heights by virtue of the location of his shrine or temple there. 


72,1y on each altar: Literally, “on the altar.” The use of the definite article here as the 
determiner “each” is unique as far as I know. This use is not recognized by BDB or 
GKC, but this meaning is required by context. The use of the article in this way can 
be considered a special example of the use of the article with a singular noun to give 
the noun a collective meaning, which is discussed in BDB, p. 208, def. 1g. 
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72,1z Balaq was still standing there beside his whole offering: I believe the author 
intended this scene to be humorous. Balaq meekly follows Bil‘am’s orders given 
earlier and remains standing beside the fourteen incinerated carcasses, unsure of 
what to do with himself and desperate to know what Bil’am will say. 


72,1aa Bil‘am then uttered his epigram: The epigram that follows employs tech- 
niques of repetitition and parallelism commonly seen in ancient Hebrew songs, 
proverbs, and prophetic oracles; the authors used these techniques to give the lan- 
guage an artistic refinement and create emotional responses in their audiences. There 
was no word for poetry in ancient Hebrew, and it is not wholly accurate to refer to 
Hebrew songs, proverbs and prophetic literature as poetry, as is unfortunately com- 
mon among many scholars. In any case, I have not translated Bil‘am’s epigram here 
into poetic lines and stanzas, as is often done, because I believe translations of this 
epigram and the following epigram are more faithful to the Hebrew when presented 
as prose and not as poetry. That said, I have translated Bil‘am’s epigrams at the end of 
this parashah as poetry. They have a more formal structure, and employ more elevated 
language and more complex imagery, and representing them in English as poetry felt 
to me to be more faithful to the meaning and intent of the Hebrew. 


72,1ab Aram: Note the connection with Genesis, which I believe is not coincidental. 
Bil‘am retraces to a certain extent the journeys of both Avraham and Ya‘aqov to 
reaffirm the blessings that Yahweh originally promised them in the Genesis stories. 
The author of the Bil‘am story almost certainly intended the reader to make the 
association with Avraham and Yaʻaqov, and to recall the Genesis blessings. 


72,1ac a people that doesn’t count itself one of the nations: The subject of this clause 
carries over from the preceding clause, as is typical in Hebrew proverbs and lyrics. 
In popular perception, there were thought to be seventy nations in the world. The 
author’s point is that Yisra’el doesn’t count itself as one of the seventy, and he may 
in fact be referring to the Song of Mosheh in Deut P31: “When Elyon assigned the 
nations their lands—when he divided up the human race, // he established borders 
for the world’s peoples equal to the number of the Yisra’elites. // But Yahweh 
assigned to himself his own people....” See also the brief discussion in note 31e of 
my Deuteronomy translation. 


72,lad Who can count Ya‘aqov’s multitudes? Who can put a number to even a 
quarter of Yisra'el: The word that I translate as “multitudes” is “dust” (1y) in 
Hebrew. Note the allusions here to the Genesis blessings given to Avraham, Yitzhaq, 
and Yaʻaqov. See, for example, Gen P17 (“I will make your descendants like the dust 
of the earth—such that if a man could count the earth’s dust, then he could also count 
your descendants!”) and P27,3 (“Your descendants will be like dust across the earth, 
spreading out to the west, to the east, to the north, and to the south!”). Note also 
P18,1 (“Take a look up at the sky and count the stars—if you’re able to count them! 
That’s what your descendants will be like!”); P21 (“I will make your descendants as 
numerous as the stars in the sky, as numerous as the grains of sand on the seashore”); 
P27 (“TIl make your descendants as numerous as the stars in the sky”); and P28 (“I 
shall give you great success, and give you so many descendants that they can’t be 
counted—like the sand on the shore of the sea!”). 
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72,1ae I brought you here to curse my enemies, and look at you: you’ve blessed 
them instead: The author clearly meant the reader to understand this as a humorous 
statement; it is all the more humorous if one keeps in mind the popular perception of 
Bil‘am in the ancient Near East as a seer of doom. Balaq’s cleverness in hiring a man 
who only ever pronounces doom has backfired on him. 


72,1af Mount Pisgah: The author has perhaps chosen Mount Pisgah because he 
knows his audience will also associate Pisgah as the site where Yahweh showed 
Mosheh the land that he promised to the ancestors before commanding him to die. 
See Deut P35,7. 


72,1ag the king’s battle-cry drives them from within: The Hebrew is somewhat 
difficult, but based on parallelism with the preceding clause, I understand the “king” 
to refer to Yahweh. 


72,1ah ‘Divination doesn’t exist in Ya‘aqov, nor soothsaying in Yisra’el’: This 
appears to be an old proverb that Bil‘am quotes. 


72,1ai can one even ask, ‘What has El done for Ya‘aqov or for Yisra’el?’: I am not 
certain I have understood Bil‘am’s logic here. I believe he is questioning the job that 
Balaq has given him and telling him that it is pointless—he seems to be saying that 
if there are no diviners or soothsayers to predict the future for Yisra’el, then what is 
the point of asking a seer like me to tell you what El has decided for Yisra’el’s future? 
But he then follows this up with a characterization of the people that serves as a sort 
of prediction of the future. 

The question ‘What has El done for Ya‘aqov or for Yisra’el?’ may also be an old 
proverb that Bil’am is quoting. 


72,1aj a people who rise up like a lionness. ..: The author here alludes to Ya‘aqov’s 
blessing of Yehudah (which he himself likely wrote); see Gen P41. 


72,lak Though you're not exactly blessing them either!: Note the humor in Balaq’s 
trying to find something—anything at all—that from his perspective helps rationalize 
his having gone to the trouble of bringing Bil‘am all the way to Mo’av. 


72,1al Oracle of Bil‘am Be’orsson...: Unlike Bil‘am’s previous two epigrams, this 
epigram is also an oracle (O83). As such it has a more formal structure and is more 
elevated in tone than the previous epigrams. Because of this, I do believe it is most 
appropriate to translate this and the following oracles as poetry. 


72,1am how lovely: My translation reflects the fact that the force of the phrase 7” 
ian (“how pleasant”) in the preceding line carries over to this line, as is common in 
Hebrew lyric literature. 


72,1an Water drips from his buckets: An image of abundance—his buckets overflow 
with water. 


72,1ao his seed fans out across great bodies of water: An image of great population 
growth, in keeping with the promises of Genesis and perhaps meant to address (and 
reassure) those of Yahweh’s devotees who during the Persian period were living in 
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Mesopotamia and Egypt. (“Seed” was commonly used as a term for descendants or 
offspring; there is no sexual imagery intended here, as some scholars have argued.) 


72,lap Agag: From context, we can infer that Agag was a legendary king of great 
power and wealth. In the book of Samuel P31 - P33,10, which is the story of Shmu’el’s 
break with Sha’ul, much of the narrative centers around an Agag who is King of 
Amaleq. However, it is doubtful that this Agag King of Amaleq is the same king that 
the Bil‘am author refers to. 


72,1aq El is the one... might of wild oxen: In the Hebrew, these two lines of Bil’am’s 
oracle are nearly identical to text that appeared in Bil’am’s second epigram. The 
translations are different because I translate the second epigram as prose and the 
third as poetry. The relevant text in the second epigram reads: “El led them out of 
Egypt—his power is like the horns of wild oxen!” 


72,lar He bends down... like a lionness. Who dare challenge him?: The pronouns 
“he” and “him” refer to Yisra'el, not Yahweh. The author has Bil‘am here quote 
Ya‘aqov’s blessing of Yehudah in Gen P41 (which the Bil’am author himself likely 
wrote; see note 72,laj above). The author of the Yoseph story shows a special interest 
in Yehudah, and here we see that interest repeated. It seems likely to me that he 
was native to Yehud, and that although he must have been selected jointly by the 
Samarian and Yehudean leadership to compose the material that linked Genesis with 
the Deuteronomistic History, his work shows a subtle bias toward Yehudah. 


72,1as Balaq became inflamed with anger at Bil‘am...: Balaq’s actions and speech 
here in this paragraph are meant to be seen as humorous: the king whom our author 
has shown earlier to be a self-important nitwit is overwhelmed with frustration at 
the failure of his hopeless plan. 


72,1at I said I was going to honor you greatly: That is, give you a large (monetary) 
reward. The author is using colloquial language here. When the verb 7x (“say”) 
is followed by an infinitive it means “intend to do;” by following the verb with the 
imperfect, the author uses a colloquial version of that construction. I have translated 
with colloquial English. 


72,1au So now, as you can see, I’m going back to my people: Bil‘am’s tone is sarcastic 
and insulting—what is humorous here is his complete lack of respect for Balaq and 
Balaq’s foolishness in thinking that he could buy a curse from Bil‘am’s god Yahweh. 
Then in the ultimate irony, before leaving for home Bil‘am utters a prophecy of doom 
on Balaq and his country. Thus, the net result of Balaq’s master plan of going to the 
trouble of bringing Bil‘am all this way to Mo’av was simply to bring a curse upon 
himself and his country—a result that, again, our author expected his audience to 
find humorous. 


72,lav it smashes Mo’av upside the head—yes, it creams the Shethites on the crown: 
In keeping with humor present throughout the Bil‘am story and the antagonism 
between Bil’‘am and Balaq, I have translated the conclusion of the oracle against 
Mo’av in a humorous and insulting tone, although it is important to note that the 
humor is not present in the Hebrew here. 
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72,law Edom will be subjected...: The material regarding Edom and the epigrams 
about Ameleq and the Qenites were likely added in the sixth (or, less likely, the third) 
compositional stage and are not part of the original Bil‘am narrative. 


72,1ax Yisra’el will produce great wealth: An allusion to one of the principal themes 
of Genesis. 


72,lay Then he noticed Amaleq... Noticing the Qenites...: It is interesting to specu- 
late that the epigrams about Amaleq and the Qenites may be actual sayings that were 
attributed to the legendary Bil‘am (by contrast, the epigrams and oracles involving 
Yisra'el are clearly literary creations of the author of the Bil‘am story and are not 
based on any sort of tradition). While I believe the epigrams about Amaleq and 
the Qenites were most likely added to the text in the sixth compositional stage, it is 
certainly possible that they were part of the original Bil‘am composition. 


72,1az its future is as a goner: I have chosen to translate with an element of humor, 
in keeping with the overall tone of the Bil‘am story; however, the tone of the Hebrew 
in this epigram is not humorous. 


72,1ba your nest: The author is punning on the name of the Qenites. The word for 
nest in Hebrew is qën, so the Qenites are “nesters.” 


72,1bb a nest fated to become kindling: My translation has altered the text slightly 
to preserve the word-play that is present in the Hebrew. Literally, “But Qayin [i.e. the 
Qenites] will be for burning.” 


72,1bc So when exactly will Ashshur take you captive?: A rhetorical question. The 
answer of course is “never,” as the Qenites will be destroyed by burning before 
Ashshur can take them away. 

BDB, p. 554, def. 4e doesn’t quite understand the nuance of the interrogative 
phrase 7 w as it is used in this passage. I believe the use of 7” here is more closely 
related to def. 2d (BDB, p. 553), where it functions as an indicator of a rhetorical 
question with the obvious answer of “no.” 


72,1bd Next he uttered this epigram...: This epigram is also an addition to the text, 
added in the sixth compositional stage, but at a later time than the epigrams about 
Amalegq and the Qenites. 


72,1be Alas, who can live unless El allows it?: This line reads as a comment on the 
various epigrams of doom; it likely was added during the sixth compositional stage 
and is not part of the original epigram about Cyprus and Ashshur. 


72,1bf they too shall be a goner: See note 72,1az above. 


72,1bg Balaq also hit the road: I have translated in such a way as to end the story 
on a humorous note. In the original story, the oracle against Mo’av would have 
immediately preceded the concluding sentence, and there would be some humor 
in the abrupt ending with Balaq returning home humbled and humiliated now that 
Bil‘am has doomed him. 
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73a When Yisra’el was staying in Shittiym: P72 and P72,1 place the Yisra’elites on 
the desert steppes of Mo’av beside the Yarden. Readers should not be confused by 
the mention of Shittiym, as it is located on the Mo’avite steppes near the Yarden river 
(although it would have helped if the author of P73 had added after the mention of 
Shittiym the qualification “in the Mo’avite steppes”). Note, at the end of P88,1, we 
are told that Shittiym is in the Mo’avite steppes; Shittiym is also mentioned as being 
in the Mo’avite steppes in Joshua 2.1 and 3.1. 


73b go whoring after: This language is often used by the authors of Deuteronomy— 
and those influenced by them—to describe the Yisra’elites acknowledging or wor- 
shipping gods other than Yahweh. In this parashah, the Mo’avite women are enticing 
the Yisra’elites into acknowledgment of the local god Kemosh. As I discuss below on 
p. 179 in my treatment of the composition history of Numbers, I assign the first half of 
P73 to the first compositional stage (associated with the Deuteronomistic History); the 
authors of the fifth stage removed the original ending when they added the second 
half of the parashah. 


73c Ba'al Pe’or: Literally, “Lord of Pe’or” (recall from P72,1 that Peʻor is a mountain 
in Mo’av). This is an epithet of a local god; we aren’t told the god’s name, but it is 
almost certainly Kemosh, who was the principal god of the region directly east of 
the Dead Sea. The author of P72,1 also mentions Ba‘al Heights, which was likely an 
abbreviation for the the “heights of the ba‘al [lord, master] of the Arnon.” I understand 
the lord of the Arnon to be an epithet of Kemosh. See note 72,1x above. 


73d “Each of you, kill any of his men...: It should be noted that Mosheh does not 
follow Yahweh’s command to kill the people’s leaders; instead he has the people’s 
leaders kill any of their own people whom they suspect of worshipping Ba'al Pe‘or. 
This sentence is likely from the fifth stage, whose authors altered the story’s end. 


73e As this was going on, a certain Yisra’elite arrived...: I believe all the material 
from here to the end of this parashah is an addition from the fifth compositional 
stage; note the prominence of the Aharonide priest Piynehas El’azarsson and note the 
presence of the Meeting Tent, which is absent from the first compositional stage. As I 
discuss below on p. 193, the authors of the fifth compositional stage seem to have 
removed the original ending of the story about the “Pe‘or affair” (which dates to the 
first compositional stage) and added a new ending focusing on the role of Piynehas. 


73f a Midyanite woman: The author intends the readers to understand that the 
Midyanite woman has enticed the man to participate in worship of the local god 
(Kemosh, or the “Ba‘al Pe’or”). In P74, we learn that she is the daughter of the 
Midyanites’ chief clan leader. 


73g wailing at the entrance to the Meeting Tent: The people are wailing in anguish 
over the slaughter of their family and friends that is taking place at the hands of their 
own leaders. They are in front of the Meeting Tent to beseech Yahweh to put a stop to 
the killing. 


73h that day: I have added this phrase, which is absent in the Hebrew, in order to 
translate the sentence into natural-sounding English. 
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Notes to P73 


Notes to P74 


Note to P75 


Notes to P76 


74a I didn’t finish off the Yisra’elites despite my outrage: Literally, “I didn’t finish off 
the Yisra’elites in my outrage.” I have made a slight change to the sense of this clause 
in order to produce a functionally equivalent translation. The sense of the Hebrew is 
“T didn’t follow through on the outrage that I felt and finish off the Yisra’elites.” 


74b say this: “Take note: I’m going to confer on him...: The Hebrew in this passage 
is quite clumsy. Hebrew has a strong preference for direct discourse over indirect 
discourse, and the author seems to have thought in terms of indirect discourse but 
written the text as direct discourse. If the Hebrew were less awkward, we would 
expect to read something like this (changes are in italics): “say this to him: ‘Thus says 
Yahweh: ‘Take note: I’m going to confer on you....’’” 


74c my binding agreement regarding his future welfare: The Hebrew is unusual 
in that the nouns “welfare” and “my binding agreement” are in apposition—it is 
unusual for a noun to be placed in apposition with another noun that has a suffix, 
but there do exist enough examples of this construction to suggest that the text here 
is not corrupt. On this construction, see GKC §131 r. By “welfare” (nbw), the author 
means the permanent grant of the priesthood to El‘azar and his descendants. On 
“binding agreement” as a meaning of m3, see note 11,3a of my translation of Genesis 
and note 6,1c of my translation of Exodus. 

It is important to note the subject of this parashah: Yahweh is transferring the 
rights to the priesthood to Piynehas and his descendants and removing it from the 
other descendants of Aharon. Recall that earlier in P65, Yahweh made a binding 
agreement with Aharon that reserved the rights to the priesthood permanently to 
him and his descendants. Here in P74, this binding agreement has been transferred 
to Piynehas and his descendants. 


74d chief clan leader of a tribe in Midyan: More literally, “the head of clans of a tribe 
in Midyan.” The word 71x, which I translate as “clan” here, appears to designate 
a smaller family grouping than 38 ma (“family line” or “tribe”). (AX m2 typically 
designates a family line, which is a subunit of a tribe; but, as I argue in note 62b above, 
it is sometimes used to designate a tribe.) I assume mN is broadly synonymous 
with anaya, although it is certainly possible that they designated different family 
groupings. For the various family groupings, see note 23a above. 


75a After the slaughter: This phrase is from the first compositional stage and refers 
back to the original ending of P73, which narrated the Yisra’elites’ leaders’ slaughter 
of those who had “attached themselves” to Ba‘al Pe‘or. This phrase was originally 
connected to the beginning of P85, which is the story of the Yisra’elites’ vengeance on 
Midyan. 


76a Take census of the entire community of Yisra’elites: This is the final census 
before the entry to the land, and contrasts with the census taken at Siynai in P1 - 
P13. The authors of the fourth compositional stage used the concept of the census to 
impose a structure on the book. The purpose of the final census, as we learn in P77, 
was to inform the apportionment of the land, which takes place in P86 - P87 (Re’uven, 
Gad and half of Menashsheh), in P91 (the Lewites’ towns), and of course in the book 
of Joshua. 
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76b Mosheh and El‘azar the Priest said those things. ..: The Hebrew of this sentence 
is garbled and is almost certainly corrupt; very likely one or more phrases have fallen 
out of the text. 


76c Henok: The reader expects to see the preposition 5 (to, for, belonging to”) in 
front of Henok. While one might suppose that the preposition has fallen out of the 
text, we see other examples of the missing preposition in P76,4 and P76,6. Given that, 
I think it best to suppose that the preposition was absent in the original version of the 
text. 


76d forty-three thousand seven hundred and thirty: Compare with 46,500 for the 
Re’uvenites in the first census (see P1,1). Iam not sure that the authors intended any 
significance in the changes in the census numbers from the first census to this one; I 
only provide the first census results here as a convenience to readers who might be 
interested in making the comparison. 


76e (It was Dathan...did not die.): The text that I translate within parentheses is 
likely an addition made during the fifth compositional stage, made to harmonize the 
references to Dathan and Aviyram in P76 with the rewriting and expansion of their 
story that took place during the that stage. 


76f attacked: The author’s word choice here—the verbal root is 731, which is used 
to describe a physical struggle—is highly unusual; recall that Qorah’s dispute was 
with Mosheh’s and Aharon’s claim to be the exclusive agents through whom Yahweh 
spoke, and that Qorah agreed to a contest of incense offerings to settle the dispute. 


76,1a twenty-two thousand two hundred: Compare with 59,300 for the Shim’‘onites 
in P2. 


76,2a forty thousand five hundred: Compare with 45,650 for the Gadites in P3. 
76,3a Er and Onan died in Kena‘an: For this story, see Gen P35. 


76,3b seventy-six thousand five hundred: Compare with 74,600 for the Yehudites in 
P4. 


76,4a Tola: The reader expects to see the preposition > (“to, for, belonging to”) in 
front of Tola; see note 76c above. 


76,4b sixty-four thousand three hundred: Compare with 54,400 for the Yissakarites 
in P5. 

76,5a sixty thousand five hundred: Compare with 57,400 for the Zevulunites in P6. 
76,6a (Now Tzelophhad Hephersson...and Thirtzah): The text that I translate within 
parentheses is likely an addition to the text from the sixth compositional stage. The 


addition was likely made by the authors who composed the material in P77,2 - P78 
and P93 about Tzelophhad’s daughters. 


76,6b fifty-two thousand seven hundred: Compare with 32,200 for Menashsheh’s 
clans in P8. 
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Note to P76,1 


Note to P76,2 
Notes to P76,3 


Notes to P76,4 


Note to P76,5 
Notes to P76,6 


Note to P76,7 


Notes to P76,8 


Notes to P76,9 


Note to P76,10 


Notes to 
P76,11 


Notes to P77 


76,7a thirty-two thousand five hundred: Compare with 45,500 for the Ephrayimites 
in P7. 


76,8a the Ardite clan: The phrase “Belonging to Ard” (1785) has clearly fallen out of 
the text here. 


76,8b forty-five thousand six hundred: Compare with 35,400 for the Binyaminites in 
P9. 


76,9a clans of Dan, according to their clans: Note the awkward and repetitious 
language; the authors of the fourth compositional stage are characterized by their 
clumsy and repetitious Hebrew prose style. 


76,9b sixty-four thousand four hundred: Compare with 62,700 for the Danites in 
P10. 


76,10a fifty-three thousand four hundred: Compare with 41,500 for the Asherites in 
P11. 


76,11a Naphtaliy’s clans, according to their clans: See note 76,9a above. 


76,11b forty-five thousand four hundred: Compare with 54,400 for the Naphtaliyites 
in P12. 


76,11c six hundred and one thousand seven hundred and thirty: Compare with 
603,550 for the Yisra’elites in P13. 


77a To these clans: The Hebrew is somewhat ambiguous. I believe it is most likely 
that the demonstrative pronoun “these” refers back to the clans counted in the census 
in P76 - P76,10, and I have added the reference to “clans,” which is not in the Hebrew, 
to make this clear. The clan is the basic unit of the census, and so it is logical that 
the distribution of the land would be done at the level of the clan. Regarding the 
ambiguity: the Hebrew here reads simply 75x> (“to these” or “for these”). It is 
also possible to translate this as “according to these methods the land should be 
apportioned.” 


77b with clans receiving property as part of the property given to their ancestral 
tribes: I have had to depart significantly from the Hebrew to express the content of 
this clause in natural-sounding English. Among the changes introduced was making 
the “clan” explicit in my translation when it is only implicit in the Hebrew. The 
Hebrew literally reads, “they [i.e. the clans] shall receive property in accord with 
the names of their ancestral tribes.” That is, all the clans within a tribe will receive 
property within the larger allotment given to their ancestral tribe. This concept can 
be seen very clearly in the conclusion to the story of Tzelophhad’s daughters in P93. 


77c distinguishing the large clan from the small: The Hebrew is elliptical; more 
literally, “[distinguishing] between many and few.” That is, the lot should distinguish 
between a clan with many individuals and a clan with few individuals by granting 
larger properties to the large clans and smaller properties to the small clans. 
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77 1a the Gershunnite clan...the Qehathite clan...the Merarite clan: This author 
has mixed up the terminology and created some confusion in the text—he writes 
“clan” (anawa) when more properly he is referring to a “family branch” (28 m32). Recall 
from P20 that the Gershunnites, Qehathites, and Merarites are not clans but rather 
are the three family branches of the Lewites. The clans listed in the next sentence 
in the text are in fact a selection of the clans within these three family branches: the 
Livnites belong to the branch of Gershon, the Hevronites to the branch of Qehath, 
and the Mahlites and Mushites to the branch of Merariy (on the association of these 
clans with the family branches, see P20). Finally, from P60, we know that the Qorhites 
are from the branch of Qehath. 


77,1b Now Qehath fathered Amran...fire offering to Yahweh: This short section of 
genealogical material reads as an addition to the text, made in the fifth compositional 
stage. 


77,1c she was born to Lewiy in Egypt: This short clause provides a good example 
of the changes necessary to produce a functionally equivalent translation. Because 
Hebrew is more flexible with regard to verb tense and person and because its use of 
personal pronouns and relative pronouns is quite different than their use in English, 
a formally equivalent translation comes across as incoherent and illiterate. Literally, 
“whom she [i.e. Yokeved’s unnamed mother] bore to Lewiy in Egypt.” This is only 
somewhat awkward in Hebrew, but it is completely baffling in English. 


77,1d unapproved: The author writes 11. The word has many shades of meaning, 
but typically denotes a person or thing that is outside an established grouping or 
practice. Thus it can be translated as “alien, foriegn, outside, substitute.” In the 
context here, which is concerned with a ritual practice, I believe the closest equivalent 
concept in English is “unapproved.” See note 17d above. 


77,1e twenty-three thousand: Compare this with 22,000 Lewites in their first census 
in P20,1. 


77,1f for they were not counted...as no property was granted them: Recall that in 
P77 the author tells us that the purpose of the census in P76 - P76,11 was to make 
a count of the individuals in each clan to be used in managing the distribution of 
the land. Because the Lewites are to receive no property among the Yisra’elites, they 
were not counted in the census of the Yisra’elites. 


77,2a their case: In the Masoretic manuscripts, the final letter of pawn (“their case”) 
is written in very large type; I have reproduced this in my translation. The Ma- 
soretes typically used enlarged letters as a means to ensure one doesn’t read the 
text erroneously, to draw attention to something of statistical significance, or to link 
the text to specific Midrashic or Talmudic commentaries. In the instance here, they 
perhaps enlarged the nun so that the reader would not mistake it for the plural ending 
yodh-mem. 


77,2b **: The Leningrad Codex has a parashah setumah here, which in my opinion is 
the superior reading. 
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Notes to P77,1 


Notes to P77,2 


Notes to P78 


Notes to P79 


Notes to P79,1 


Notes to P80 


78a his nearest relative: The author uses “nearest” in the sense of physical proximity; 
he does not mean “the most closely related.” 


78b serve as: Literally, “become.” 
78c **: The Leningrad Codex has a parashah setumah here. 


79a join your ancestors: The author uses a Hebrew idiom; literally, “be gathered to 
your people.” The same idiom is used in P70 in the account of Aharon’s death. 


79b your brother Aharon: Recall that the authors of the fifth compositional stage, 
who composed this parashah, viewed Aharon and Mosheh as brothers. 


79c (Those were the waters of Meriyvath-Qadesh in the Tziyn Wilderness.): The 
text that I translate as a parenthetical remark is likely a late addition to the text, 
reminding the reader of the story in P68 - P69,1. 


79d —: The Leningrad Codex has a parashah petuhah here. 


79,1a May Yahweh, god of the life-force...: This parashah is closely connected to the 
book of Joshua; its presence in the books of the Torah supports the view that at one 
time the Samarian priestly leadership must have accepted the book of Joshua as part 
of its sacred scriptures. 


79,1b someone who marches out to battle in front of them and then returns in front 
of them: The author of this parashah uses the verbs 83° (“go out”) and N12 (“go, enter, 
arrive”) together. When used together, they often have a military connotation and 
refer to marching out to battle and returning from battle. A classic example of this 
usage is in Samuel P41,2 (=1 Sam 18.16), which uses these verbs in connection with 
Dawid. This usage is somewhat inadequately acknowledged by BDB, p. 97, def. 1a 
and p. 424, def. 2c. 


79,1c he should ask him for a ruling from the uriym...they should march out to 
battle when it says so: It’s worth nothing here that the book of Samuel shows Dawid 
regularly seeking an oracle from Yahweh in which he asks Yahweh whether or not he 
should march out to battle. See Samuel P76, P77, and P78. 


80a The irst he-lamb: In the construction used by the author, the adjective “first” 
requires the letter he to be prefixed. This letter is missing, either because the author 
inadvertantly made an error, or because it fell out of the text due to a copying error. I 
have reproduced this error in my translation by omitting the letter “f” from “first.” 


80b Mount Siynai: It is surprising to see the reference to Mount Siynai, as the 
Yisra’elites are now in Mo’av at the cusp of the entrance to Kena‘an and were last 
at Siynai nearly forty years previously. Possibly the mention of Siynai here was a 
compromise between the priestly leadership of Samaria and Yehud—neither group 
would allow the other to mention their own sacred mountain (Mount Gerizim and 
Mount Tziyyon), so they defaulted to Mount Siynai. Still, it is odd that they felt the 
need to mention a mountain here and didn’t simply refer to the altar in front of the 
shrine or the Meeting Tent. 


154 NOTES AND COMMENTS 


80c in the consecrated area: The mention of the consecrated area (w7pi) is strange, 
and the meaning is ambiguous. The term is often used by authors of the fourth and 
fifth compositional stages to refer to the outer sanctum of the Meeting Tent/treaty 
shrine; it is also sometimes used to refer to the entire consecrated area consisting 
of the shrine and the surrounding courtyard. The latter meaning fits best here, as 
typically a pour offering associated with a burnt offering would have been made on 
or beside the altar. But it is odd the authors did not mention the altar explicitly and 
instead wrote “consecrated area.” 


81a two-tenths of an eyphah of fine flour: Here and in P82 the author omits the unit 
of measure (the eyphah); on the practice of omitting units of measure, see note 56c 
above. 


81b **: The Leningrad Codex has a parashah setumah here. 
82,1a fully intact: Or “without blemish.” On this phrase, see note 28h. 


82,1b the daily whole offering being offered up: The syntax of the Hebrew is a little 
awkward as the author has omitted the relative pronoun. We expect to read “the 
daily whole offering which [Wx] is offered up, along with its pour offering.” 


82,2a a sweet-smelling whole offering: More literally, “a whole offering serving as 
a sweet-smelling [offering] to Yahweh.” It is not clear to me why certain offerings 
were described as sweet-smelling and others were not; but on the different kinds of 
offerings that were called “sweet-smelling,” see note 56b above. 


82,2b one he-goat to make propitiation on your behalf: After “he-goat,” we expect 
to read “as an error offering” (nxan), and it is possible that this phrase has fallen out 
of the text. 


82,2c (You should use... their pour offerings): The Hebrew here is disjointed and 
doesn’t flow logically from what precedes; the text may be corrupt. On “unblemished” 
when used with male animals signifying “intact,” see note 28h above. 


83a (All of this...and its grain offering): This parenthetical comment serves to 
remind the reader that because the feast of trumpets (modern-day Rosh HashShanah) 
is on the first of the month, the offering associated with this religious assembly is in 
addition to the regular whole offering presented at the beginning of each month, and 
in addition to the regular whole offering that is presented each day. 


83b the customary ones: Recall that the customary pour offerings for sweet-smelling 
fire offerings are wine measuring one-half of a hiyn for each bull, one-third of a hiyn 
for each ram, and one-fourth of a hiyn for each he-lamb. 


83,1a for bull: The text should read “for each bull.” Either the author has unintention- 
ally omitted the word “each” (1m87), or it has fallen out of the text through a copying 
error. 


83,1b —: The Leningrad Codex has a parashah petuhah here. 
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Notes to P81 


Notes to P82,1 


Notes to P82,2 


Notes to P83 


Notes to P83,1 


Note to P83,3 


Notes to P83,7 


Note to P83,8 
Notes to P83,9 


Notes to P84 


Notes to P85 


83,3a their pour offerings: This may be a mistake for “its pour offering,” which is 
what the reader expects based on the parallel text in the preceding and following 
parashot. 


83,7a its grain offering, and its pour offerings: The Hebrew here has pour offering 
(703) in the plural rather than the singular, which is likely an error based on the 
parallel language found in the surrounding parashot. 


83,7b —: The Leningrad Codex has a parashah petuhah here. 
83,8a —: The Leningrad Codex has a parashah petuhah here. 


83,9a (whether those be whole offerings, grain offerings, pour offerings, or welfare 
offerings): Literally, “with respect to your whole offerings, your grain offerings, your 
pour offerings, and your welfare offerings.” 


83,9b Mosheh told the Yisra’elites exactly what Yahweh commanded him to say: 
This sentence refers back to Yahweh’s commands establishing the sacrificial calendar 
in P80 - P83,9. 


84a Here is a topic: The word for topic (137) has the definite article. It is normal 
to use the definite article in Hebrew in this context (see GKC §126 q-t); in English, 
however, it is most natural to use the indefinite article here. 


84b he must do exactly what he uttered: Literally, “according to everything that 
proceeds from his mouth he must do.” 


84c In the case in which she belongs to a man: That is, if she is married. 


84d But if he unamiguously invalidates. ..the consequences of his wrong-doing: 
It is clear from the previous cases in this parashah that a wife’s vows can only be 
rightfully invalidated by her husband at the time that he first hears them. If he waits 
several days and then invalidates them, he has committed wrong-doing and is liable 
for the penalty associated with that wrong-doing. 


84e regarding a man’s responsibility for his wife and a father’s responsibility for 
his daughter: The concept of responsibility is not explicit in the Hebrew, although it 
is implicit in the parashah’s content. Ihave made the concept explicit in my translation, 
as it is most natural in English-language practice to include such important details in 
a summary sentence (whereas this is not necessarily required in Hebrew). 


85a Take vengeance for the Yisra’elites against Midyan: The Hebrew reads “Midyan- 
ites,” but it is more natural in English to write Midyan here because of the sound of 
“Midyanites” is discordant immediately following the term “Yisra’elites.” 

I understand the core of this parashah to be part of the first compositional stage; 
in the versions in that stage, this parashah would have followed directly from P75, 
when the concept of revenge against the Midyanites for their role in the “Pe’or affair” 
is introduced. I believe that the authors of the fifth compositional stage did a fair 
amount of editing and rewriting of this parashah, and it is possible that they removed 
some material from the original version in their edits. 
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It’s worth noting that, contra the opening sentence of this parashah, Mosheh 
doesn’t immediately “join his ancestors” after the slaughter of the Midyanite men 
and the capture of the Midyanite women and children. Limiting ourselves to material 
from the first compositional stage, after the defeat of Midyan, he apportions land to 
Re’uvenites and Gadites on the condition that they help the Yisra’elites take control 
of Kena‘an (P86 - P87); he receives the command from Yahweh to deliver the core 
message of Deuteronomy to the Yisra’elites (P88,2); he receives from Yahweh and 
relays to the Yisra’elites the definition of the borders of the land that they are to 
occupy (P89); and he delivers the speeches of Deuteronomy, which include a large 
body of laws (over and above the ten commandments) that serve as the obligations 
of the second treaty with Yahweh (the book of Deuteronomy). 


85b Mosheh sent them off...: It is very odd that the authors make no mention of 
Yehoshua and give him no role in leading the army, but see the following note. 


85c Piynehas El‘azarsson the Priest...the consecrated equipment and the battle- 
clarions: The authors of the fifth compositional stage have inserted Piynehas El’azars- 
son the Priest into the action and given him the role of leading the Yisra’elites into 
battle. They have also worked in references to the battle-clarions and the consecrated 
equipment used in war. It is quite possible that Yehoshua did lead the army into 
battle in the original version of the story, and that the editors of the fifth compositional 
stage removed him and inserted Piynehas El‘azarsson the Priest in his place. 


85d (They also killed Bil‘am Be‘orsson in battle.): This sentence, which I have placed 
within parentheses, appears to be a late addition to the text—likely made in the late 
Persian or early Hellenistic period by the authors of the sixth compositional stage. 
The authors’ rationale for including this comment becomes clear in the next parashah, 
which blames Bil‘am for the “Pe’or affair.” See note 85,1b below. 


85,1a Mosheh was furious with the army’s leaders: It is worth noting that the 
authors of the fifth compositional stage, who inserted Piynehas El‘azarsson into P85 
and made him the leader of the army, have chosen to omit any mention of him in 
P85,1, almost certainly because portraying an Aharonide leader in a negative light 
would be counter to their larger purposes of elevating the Aharonides’ role and 
status. 


85,1b they were encouraged by Bil’am to enter marriage with the Yisra’elites: The 
Hebrew is somewhat obscure. Literally, “They became the Yisra’elites’ [wives] at the 
word of Bil‘am.” 

The author refers to a story about Bil’‘am which is otherwise unattested, and 
which is not in keeping with the broader ancient Near Eastern tradition of Bil’am as a 
seer and doom-sayer and as reflected in P72,1. It seems likely to me that in the late 
Persian period, Bil‘am became connected to the story of the “Pe’or affair” because 
people associated him with Pe’or due to their familiarity with P72,1. Thus, Bil’am’s 
connection to the Pe’or affair is a late development and is not based on any ancient 
tradition. 


85,1c in the Pe’or affair: See P73 - P75. 


NOTES AND COMMENTS 157 


Notes to P85,1 


Notes to P85,2 


Notes to P85,3 


85,1d if you wish, you may let live: The exact nuance of the Hebrew is uncertain. 
The author writes 055 yon—literally, “preserve alive for your own benefit.” I have 
translated by context. At the beginning of Mosheh’s speech, he makes it clear that 
he expected the soldiers to have killed all the females given the risk they present 
should the Yisra’elites marry them. The soldiers, however, showed compassion to 
the women and children; Mosheh’s concession to them is that among all the female 
virgins they may let the children live (the adult female virgins should be killed). 
Mosheh’s use of the phrase “for your own benefit” is an acknowledgement that there 
is some disagreement between his views and those of the soldiers. I have tried to 
capture this nuance with the phrase “if you wish.” 


85,le Perform the decontamination rite for yourselves: The authors of this parashah 
have in mind the decontamination rite in P67, which one performs to remove impurity 
after touching or handling a dead person. 


85,2a a thing can also be decontaminated with water that removes impurity: The 
author has in mind the part of the ritual described in P67 in which water is used to 
remove impurity. 


85,2b —: The Leningrad Codex has a parashah petuhah here. 


85,3a heads of the community’s families: This is an unusual phrase in Hebrew— 
literally, “heads of the fathers of the community” (7797 Max Wx). The term “head(s) 
of the fathers” (MINT WNI) is an uncommon idiom meaning “heads of families.” The 
idiom also appears at the beginning of P93 and towards the end of Exodus P8,1. 


85,3b soldiers on active duty: The author uses the phrase manda wan (“those who 
grasp war”), which is clearly an idiom. BDB, p. 1074, proposes the meaning “those 
skilled in war.” However, context suggests a generic meaning of any soldier who is 
deployed and on active duty. Note, in the following sentence the generic phrase "Wx 
manda (“men of war”—i.e. soldiers) is used synonymously. 


85,3c who joined in the campaign: The author uses another idiom, 828 83° (“go out 
to war”), which has the meaning to go out on a military campaign. See my discussion 
of the related idioms above in note 79,1b. It should be noted that this idiom is also 
used in the census in P1 - P13, where I translate as “all those available to march out 
to battle” (i.e. go on a military campaign). 


85,3d of which Yahweh’s portion was seventy-two: I have recast the clause into 
natural English to create a functionally equivalent translation. More literally, “and 
their tax to Yahweh was seventy-two.” 


85,3e each man contributing any gold utensil...that he found: It’s worth noting that 
the soldiers give over all the gold captured from Midyan to Yahweh, in contrast to 
the small proportion (one five-hundredth) of the cattle, sheep, asses and women that 
they give to Yahweh. 


85,3f kumaz: The word likely signifies a type of gold jewelry, but the exact meaning 
is uncertain. 
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85,3g sixteen thousand seven hundred and fifty sheqels: This weight of gold is 
equivalent to approximately 185 kilograms, or a little over 400 pounds. 


86a and El’azar the Priest and the community’s leaders: I believe it is likely that this 
phrase is not original to the text, but was added as part of the editorial activity in the 
fifth compositional stage, as is suggested by the presence of El’azar. 

I understand the core of the narrative in P86 - P87, which concerns the granting 
of the land west of the Yarden to the Re’uvenites and Gadites to date to the first 
compositional stage. (The history lesson in the middle of P86,1 and the material in 
P87 that includes half of the tribe of Menashsheh both appear to be additions from 
the sixth compositional stage.) 


86b the region that Yahweh conquered for the community of Yisra’el: It is difficult 
to capture the force of the prepositional phrase Sew ny 1. The literal meaning 
is “in front of the community of Yisra’el;” the idea of Yahweh doing this for the 
Yisra’elites is implicit in the Hebrew, and the most natural way to express the idea in 
English is to make this explicit. The Re’uvenites and Gadites are referring back to the 
events in P72, in which the Yisra’elites defeat the Amorite kings Siyhon and Og and 
take possession of their lands. 


86,1a That’s when Yahweh became angry... were no more: I understand the two 
sentences indicated here to be an addition from the sixth compositional stage. There 
are two important clues that tell us this material is not from the first compositional 
stage: the references to Avraham, Yitzhaq, and Ya‘aqov indicate that the text must be 
the second compositional stage or later, and the reference to “men twenty years of 
age and older” must be from the fourth compositional stage or later. The material in 
the two sentences here in P86,1 doesn’t fit thematically with either the fourth or fifth 
compositional stage, and for that reason I assign it to the sixth compositional stage. 

It’s worth noting that neither of the two fuller accounts of the scouting of the 
land—the core of Num P53 - P55 from the first compositional stage and Deut P1 
from early Persian period—make mention of Avraham, Yitzhaq, or Ya‘aqov. The 
incorporation of the theme of the promise to the patriarchs into the traditions about 
the scouting of the land is thus best understood as a late development. 


86,1b a horde of degenerates: The reference is to the Re’uvenites and Gadites them- 
selves, not their fathers. I understand the strong language used here to reflect the 
depth of Mosheh’s anger at them for putting the entry to the land at risk. 


86,1c who are going to add: Literally, “to add.” The Masoretic vocalization is unusual 
if the word here is the infinitive construct form of 40° (“add”). The footnote to GKC 
§69 h suggests emending to the expected vocalization n99, although it is certainly 
possible that the infinitive construct of }0 had an alternative irregular vocalization 
that is preserved correctly here by the Masoretes. Regardless of how to vocalize the 
word, the context suggests the root is 0" (“add”) rather than 70 (“sweep away”), 
and I have translated accordingly. For the use of the infinitive construct with 5 to 
express an action in the immediate future, see GKC §114h-k. 
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Notes to P86 


Notes to P86,1 


Note to P86,2 


Notes to P87 


Notes to P88 


86,2a for batle: I follow BDB, p. 301 and read own here as an error for wan, with the 
letter mem accidentally omitted. To reflect the omission of the letter in Hebrew, I have 
omitted one “t” from battle. It is also possible to read the Hebrew text here to mean 
“quickly,” though I think this less likely than understanding the text to be in error. 


87a free of any further obligation: That is, free of any further military obligation. 
87b our lord: That is, Mosheh. 


87c El’azar the Priest: The authors of the fifth (or, less likely, the fourth) compositional 
stage likely inserted El‘azar into the text here; see note 86a above. 


87d and made available to you: Literally, “before you.” For this usage of the preposi- 
tion 125 (“before, in front of”), see BDB, p. 817, def. 4a.(f). 


87e will be with us: An unusual usage of the preposition nx (“with”), with the 
nuance of “in one’s possession.” See BDB, p. 86, def. 3a. 


87f that is, the Gadites and the Re’uvenites and half the tribe of Menashsheh 
Yosephsson: This phrase was likely added to the text by the authors of the sixth 
compositional stage in order to incorporate part of Menashsheh into the grant of land 
east of the Yarden. In the original version of P86 - P87, the land of the kingdoms of 
Siyhon and Og was distributed only to the Gadites and Re’uvenites. 


87g (that is, the land...the region’s towns): This text reads as a gloss on the preceding 
phrase that was added to the text; I treat this gloss and the two parenthetical remarks 
in the paragraph about the Re’uvenites’ towns later in the parashah as products of 
the sixth compositional stage, but of course, they could have been added at any time 
after the original version of the parashah. 


87h The clan of Makiyr Menashshehsson. ..: I believe the material about the clan 
of Makiyr was added to the text in the sixth compositional stage; the authors of this 
stage were especially concerned to integrate old traditions into the text in order to 
make Mosheh’s “history” of the Yisra’elite people as comprehensive as possible. 


88a This is the itinerary...: I assign this parashah and P88,1 to the sixth compositional 
stage. It is likely that the authors drew on a document they believed to be ancient; 
note that in the following sentence, they state that the itinerary was recorded by 
Mosheh. The authors likely incorporated the itinerary into the text of Numbers to 
enhance the book’s authority, which is in keeping with the rationale for many of the 
additions that they made. See the discussion about the sixth compositional stage 
below on pages 194ff. 


88b They departed Ra‘meses in the first month of the year...: I understand this 
sentence and the one that follows to have been composed by the authors of the sixth 
compositional stage to give context to the reader as part of their introduction to the 
itinerary. These two sentences would not have been part of the source document that 
they used. Note, directly below in the text after the parenthetical comment is the 
version of this “stage” as it must have appeared in the author’s source document: 
“The Yisra’elites departed Ra’‘meses and made camp in Sukkoth.” 


160 NOTES AND COMMENTS 


88c (At the time, Egypt was burying... against their gods): The text within parenthe- 
ses disrupts the narrative and I understand it to be a gloss made very late in the sixth 
compositional stage; as with the other compositional stages, we should assume there 
were multiple “editions” of Numbers over the course of the period that I associate 
with this stage. 


88d They departed from the vicinity of HaHiyroth: It is likely that an error has crept 
into the text. Originally the text would have read “They departed Piy HaHiyroth,” a 
later scribe seems to have inadvertantly inserted a nun after the pe, thus converting 
the phrase “from Piy” (aa) into the common preposition “from the presence of” 
(7152). 


88e where there were twelve springs and seventy palm trees: See Exodus P27,2. 
It is very likely that the text here was not present in the source document, but was 
added by the authors of the sixth compositional stage, as it breaks the structure of the 
itinerary. 


88f where there wasn’t any water for the people to drink: See Exodus P29. It is very 
likely that the text here was not present in the source document, but was added by 
the authors of the sixth compositional stage, as it breaks the structure of the itinerary. 


88g and made camp in the Siynai Wilderness: The authors of the sixth compositional 
stage have inserted text at various places throughout the itinerary to harmonize it 
with the stories in Exodus and elsewhere in Numbers. Given that, it is exceedingly 
odd that they did not insert some text here commenting on the giving of the ten 
commandments and Yahweh’s treaty with Yisra’el. 


88h along Edom’s border...died on Mount Hor): The text beginning with the 
mention of Edom’s border through the parenthetical comment about Aharon’s age 
at death is clearly not part of the original itinerary that the authors of the sixth 
compositional stage were working with. They have inserted the text to harmonize the 
itinerary with the account of Aharon’s death in P70 and they perhaps also inserted 
the parashah setumah after the account of his death in recognition of the importance of 
this event. In addition, as part of their edits to the itinerary, the authors of the sixth 
compositional stage have included a comment about Aharon’s age when he died. 
The account of Aharon’s death in P70 (from the fifth compositional stage) lacked 
such a comment, and perhaps the authors of the sixth compositional stage added it 
here in recognition of Aharon’s importance, as they would have been familiar with 
the comments about the death ages of important figures that previous editors had 
systematically inserted elsewhere in the books of the Torah. 


88,1a (Now the Kena‘anite...in his territory): The text I have placed in parentheses 
is another example of the harmonizing edits to the wilderness itinerary that the 
authors of the sixth compositional stage made when (or sometime after) they added 
the itinerary to the text of Numbers. In this instance their insertion of the mention 
of the King of Arad harmonizes the itinerary with the mention of the King of Arad 
in P70,1. I understand all this material—the wilderness itinerary in P88 - P88,1, the 
story of the king of Arad and the etiology of Hormah in P70,1, and the harmonizing 
additions throughout P88 and P88,1—to be from the sixth compositional stage. As 
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Notes to P88,1 


Notes to P88,2 


Notes to P89 


discussed previously, most of the proposed compositional stages take place over a 
period of decades, within which there were likely multiple “editions” in which new 
material was added or new edits and revisions were made to the existing text. It is 
not possible to know whether the harmonizing additions were part of the original 
insertion of the wilderness itinerary or whether they were added in a later “edition” 
of the sixth compositional stage. 


88,1b Acacia Meadow: This site may be the same location as Shittiym, where the 
“Peʻor incident” took place. In Hebrew, the name of the acacia tree is sitta (maw), but it 
usually is written in the plural 3ittim (craw). 


88,2a Yahweh spoke to Mosheh...: I understand P88,2 and the following parashah 
P89 to date to the first compositional stage and to represent the original conclusion 
to the book of Exodus-Numbers. It is important to note how these two parashot are 
closely connected with the narrative of the books of both Deuteronomy and Joshua. 
This close connection of the conclusion of the original version of Exodus-Numbers 
with Deuteronomy and Joshua is best explained, in my opinion, by understanding 
the earliest version of Exodus-Numbers as being composed as part of what scholars 
have come to call the Deuteronomistic History—that is the composition of Joshua, 
Judges, Samuel, Kings (and also Exodus-Numbers) and their attachment to the book 
of Deuteronomy to create a history of the “Yisra’elites” from the time they became 
Yahweh’s people down to the destruction of Yahweh’s temple in Jerusalem, the 
exile of Yehudah’s political and religious elite, and the loss of Yehudah’s political 
sovereignty. 

We know that P88,2 must have been important to the overall structure of the 
larger work that we call Deuteronomistic History, for the language of the parashah 
bears many hallmarks of the authors of Deuteronomy, whom I understand to have 
functioned as sort of “lead editors” for this project. 


88,2b Speak to the Yisra’elites...and say this to them... you must destroy all their 
figurines... you should apportion out for yourselves that land by lot: It is important 
to note that Yahweh’s speech to Mosheh here in P88,2 serves as the original command 
to Mosheh to deliver the speeches of Deuteronomy; the speech is also the original 
introduction to the concept of the apportionment of the land to the tribes by lot, which 
is carried out in the book of Joshua. Recall that prior to the Deuteronomistic History, 
the book of Deuteronomy had no real narrative structure. With the composition of the 
Deuteronomistic History and the addition of a narrative framework to Deuteronomy, 
it was necessary to provide a rationale for the speeches of Deuteronomy and a 
rationale for the actions of the Yisra’elites once they enter the land—both are given in 
Yahweh’s speech here in P88,2. 


89a the sea: The author is referring to the Mediterranean Sea. In the following 
sentence, the author uses the term “the Great Sea,” which is the usual term for the 
Mediterranean. 


89b Mount Hor: This is not the Mount Hor on which Aharon died. That mountain is 
far to the south on the border of the Paran Wilderness with Edom. See P70. 


89c Kinnereth Sea: The body of water known in English as the Sea of Galilee. 
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89d This will be your land as defined by its borders on all sides: The original 
version of Exodus-Numbers (the version written as part of the Deuteronomistic 
History) likely ended with this sentence. With the demarcation of the land, the stage 
is now set for the making of a second treaty between Yahweh and his people (as 
contained in the book of Deuteronomy), followed by the entry into and possession of 
the land (as described in the book of Joshua). 


89e Mosheh then commanded the Yisra’elites...nine tribes plus half of a tenth 
tribe: I understand this sentence and the following parenthetical comment to be 
an addition from the sixth compositional stage. They were added to remind the 
reader of the allocation of the land to the Re’uvenites, Gadites, and half the tribe of 
Menashsheh in P86 - P87. The parenthetical comment can be understood as a gloss 
on the preceding mention of “the nine tribes plus half a tenth tribe.” 


90a Here are the names of the men...: This parashah makes a nice bookend with 
the opening of Exodus, and it is possible that at one point early in the fourth com- 
positional stage when Exodus-Numbers was still a single work, both Exodus P1 
and Numbers P90 were composed in order to give a framework and structure to a 
document that after a century of near continuous copying, recopying, supplementing 
and editing had become extraordinarily messy. 

It is very odd that the names of the men here in P90 are not present in the 
narrative in Joshua presenting the division of the land. 


91a The open lands of the towns that you all give to the Lewites...: The description 
of the organization of the towns given to the Lewites is confused due to author’s 
poor understanding of geometry. If the open lands surrounding the town are square 
in shape and measure 2000 cubits by 2000 cubits, then it is not possible for the open 
lands to extend 1000 cubits from the town wall on each side, as there would be no 
space left for the town in the middle. Rather, I believe the author must have intended 
the open lands to extend 1000 cubits from the middle of the town on each side. 

I believe the author was attempting to describe an area that is four million square 
cubits (the area outside the town that he describes as 2000 cubits by 2000 cubits): a 
town in the center that is one million square cubits in size (1000 cubits by 1000 cubits) 
and open lands of three million square cubits surrounding the town. In present-day 
units, this is equivalent to a town size of just over 50 acres and open lands of a little 
over 150 acres. It is worth noting that in absolute terms, this is not a large amount of 
open land for grazing livestock. Forage is highly dependent on the annual rainfall 
in an area; the 150 acres of open land would support support as few as 30 head of 
cattle in very dry areas (less than 12 inches annual rainfall) and as many as 100 head 
of cattle in wet areas (more than 24 inches of annual rainfall). For a handy calculator 
of the number of cattle an acre of land can support, see the Omnicalculator tool at 
https: / /www.omnicalculator.com/biology /cattle-per-acre. 


91b the six towns of refuge: I assign P91 to the fourth compositional stage due to its 
focus on the Lewites. It is natural that the authors of the fourth compositional stage 
would have inserted this parashah, which describes the towns granted to the Lewites, 
immediately before P92, as the topic of P92 is the towns of refuge and the six towns 
of refuge are among the towns granted the Lewites. 
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Note to P90 


Notes to P91 


Notes to P92 


92a designate for yourselves some towns—they will serve as your towns of refuge: 
The topic of this parashah is the towns of refuge, and the various circumstances 
established by case law regarding how to manage the judicial process when a person 
accused of murder flees to one of the towns. I have assigned the entire parashah to 
the third compositional stage on the basis of its similarity with the case law material 
in Exodus P36 - P37,7 that I have also assigned to the third compositional stage. 
However, it certainly would be possible to assign the first part of P92, which contains 
no case law, to the first compositional stage, as the towns of refuge are a part of the 
earliest compositional layer of Deuteronomy (Deut P18,6) and they reappear in the 
book of Joshua when Yehoshua establishes the towns for the Yisra’elites (see Jos 20). 
But if the first part of P92 were from the first compositional stage, it would make a 
much less effective original conclusion to the book than P88,2 - P89; this is another 
reason that I prefer to place the entirety of P92 in the third compositional stage. 


92b designate: For this use of jn) (“give”), see BDB, p. 680, def. 2d. 


92c someone strikes another... that person then dies: In the Hebrew these verbs 
are in the perfect—literally, “struck” and “died.” I have translated in the present 
tense because normal English usage is to use the present tense when describing the 
specific conditions under which a law applies. I have taken the same approach in the 
following cases, where the verbs are also in the perfect. 


92d In the case in which someone strikes another with a stone held in hand (large 
enough to be deadly) and that person then dies: The meaning of the Hebrew is clear, 
but the syntax of the sentence is quite awkward. More literally, “If with a stone of a 
hand (by which someone may die) he struck him and he then died.” I understand the 
author’s comment “by which someone may die” to mean that the stone had to be of 
such a size as to be deadly. 


92e In the case in which someone strikes another with a wooden implement...and 
that person then dies: The author repeats the previous syntactical construction. See 
the above note. 


92f or in the case in which by means of some kind of stone: There is a small 
grammatical error in the text which has made the sentence somewhat confused, even 
if the meaning is clear. Either the original author or a later copyist inadvertantly 
inserted the preposition beth (translated here as “by means of”) before jax“5> (“any 
kind of stone”). Without the extra beth, the sentence would have read, “or in the case 
in which somone drops any kind of stone (large enough to be deadly) on another 
without seeing him and he then dies....” It is easy to see how the beth might have been 
accidentally inserted here, as a similar construction appears earlier in the parashah— 
“with [beth] a stone held in hand.” In any case, I have translated the sentence with the 
error, as it appears in the Masoretic text. 


92g These will serve as your practices when judging cases: The material from here 
to the end of the parashah is not directly concerned with the towns of refuge, but 
treats related judicial issues. I believe this material is not original to P92, but was 
inserted either as part of one of the later editions in the third compositional stage or 
was added during the sixth compositional stage. 
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92h living in that region in turn: The Hebrew is difficult and the translation is 
uncertain. The author uses an idiomatic construction naw> aw (literally, “return 
to live”). When paired with another verb (as here), 2W can have several different 
meanings. See BDB, p. 998, def. 8, for some of the options. However, the usage here 
doesn’t fit neatly with the regular usage of the idiom. 


92i the land where you are: The Hebrew is somewhat awkward; based on the 
parallel language used in the following sentence, it is possible that the masculine 
plural participle of 2X (“live, reside”) has fallen out of the text, in which case the text 
would originally have read “the land in which you live.” 


92j (for it is bloodshed that pollutes the land): The text that I have placed within 
parentheses is probably—but not necessarily—a later addition to the text. 


93a The family heads. .. descended from Makiyr Menashshehsson...: This parashah 
clarifies the rules regarding inheritance. As it specifically concerns a practice originat- 
ing among the tribe of Menashsheh, it is interesting to speculate that this parashah (and 
the related parashot P77,2 - P78) might have been added to the text at the insistence of 
the Samarians. 


93b someone descended from the other tribes of Yisra’elites: The construction of 
this clause is very unusual—literally, “one of the sons [i.e. members] of the tribes of 
the Yisra’elites.” The use of %2 (“sons”) before maw (“tribes”) is unique. It is possible 
that the text is in error, although the meaning is quite clear and in my translation I 
have assumed that the text is not in error. Rather, my translation assumes that this is 
an idiomatic construction that would have sounded natural to the ancient reader’s 
ear. 


93c speaks convincingly: Note the identical phrasing is used in P78, when Yahweh 
tells Mosheh that Tzelophhad’s daughters “speak convincingly” in making their 
appeal to inherit their father’s property. 


93d they may become wives to whomever they like: Literally, “They may become 
wives to the one who is pleasing in their eyes.” The phrase “to be pleasing in one’s 
eyes” is acommon idiom meaning “to win the favor of, to find favor with.” 


93e These are the commandments and the precepts. ..: The final sentence of the book, 
which I attribute to the authors of the sixth compositional stage, is best understood as 
a summary of Numbers P89 - P93. While it is possible to see it as an introduction to 
the book of Deuteronomy, if that were the case, it would be exceptionally odd for the 
authors to have added the sentence here rather than the beginning of Deuteronomy. 


93f Total sentences in the book: As a means to help safeguard the integrity of the text, 
at the end of each book of Tanakh, the Masoretes included a short note (considered 
part of the masorah gedolah) that totalled up the number of sentences for that book. I 
have reproduced their note for Numbers here. 
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Notes to P93 


The composition history of Numbers 


When I began this project of translating the Torah and Former Prophets, 
I didn’t intend to spend a great deal of energy thinking about the com- 
position history of these books. Very quickly, however, I realized that 
to be successful in expressing the books’ ideas and thoughts in a nat- 
ural modern-day English, I would need to connect on an emotional 
and personal level with their authors and, insofar as it is possible, 
understand the authors on their own terms. In translating this and 
other books, I have found that in order to make that emotional con- 
nection with the authors, I first had to form opinions about who they 
were, who their audience was, and especially what motivated them 
to write. What follows then is a summary of my views, developed 
over the course of this translation, about the circumstances behind the 
composition of Numbers and about the motivations of its authors in 
writing what they did. 


+ 


As a preliminary to examining the composition history of Numbers, 
it is important for the reader to keep in mind that the scholarly effort 
to reconstruct the composition history of the books of the Torah is an 
entirely speculative endeavor. There are unfortunately very few true 
external controls that can serve as productive anchors for the analysis. 
Two important external controls we have are the Dead Sea Scrolls and 
the Septuagint, both of which suggest that the text of the Torah was 
largely fixed by the early third century BCE and both of which provide 
insight into the important roles that expansion and supplementation 
played in the composition process. One other valuable external control 
is the body of neo-Assyrian vassal treaties dating to the eighth and 
seventh centuries BCE and the evidence that both Israel and Judah were 
subject to these treaties. This control helps us fix the date of the earliest 
version of Deuteronomy to no earlier than the late eighth century. A 
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final external control that is quite valuable is the evolution of the 
Hebrew language that we can trace from ancient Hebrew inscriptions. 
Scholars use these inscriptions to distinguish between what they call 
“classical Biblical Hebrew” (as known from inscriptions that date from 
the mid-sixth century BCE and earlier) and “late Biblical Hebrew” (as 
known from inscriptions that date from the early fifth century BCE and 
later). This control is quite useful in helping identify and date different 
compositional layers in the Torah, although one must exercise caution 
here, for it is possible that some later authors developed proficiency in 
writing in an archaizing style, in which case some texts that appear to 
be “classical” may have been written during the centuries when late 
Biblical Hebrew was prevalent. 

Beyond these controls, however, the remaining external controls 
are more tenuous, and are open to dispute. For example, the rich 
archive of documents from Elephantine dating to the fifth century BCE 
provides us with a fascinating picture of a Yahwistic community that 
had its own temple to Yhw (i.e. Yahweh) and that maintained close ties 
with the leaders in Yehud and in Samaria. This community’s practice 
of Yahwism and its observance of the sabbath do not neatly comport 
with the practices recorded in the books of the Torah as we have them 
today. The evidence from Elephantine thus raises important—but ulti- 
mately unanswerable—questions regarding whether that community 
knew a version of the books of the Torah, and if so, what the content of 
those books was. It is possible to take the evidence from Elephantine 
as indicating the content of the Torah must have been fixed much later 
than is commonly assumed—in the mid- to late fourth century BCE as 
opposed to the fifth or early fourth century. 

The history of the Samarians' and the existence of the Samaritan 
Torah can also be understood as a sort of external control for un- 
derstanding the composition history of the Torah. In recent years, a 
number of scholars have argued that for the entirety of the Persian 





1 It is common in scholarship to apply the term “Samaritan” to things associated 
with the province of Samaria, regardless of date; however, I follow B. Hensel, 
R. Pummer and other scholars who limit use of the term “Samaritan” to the 
period from the second century BCE and later, and who use “Samarian” to refer 
to people and practices associated with the province of Samaria in the period 
prior to the second century BCE. 
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period, Samarian Yahwism should be viewed as a co-equal to the 
Yahwism of Yehud, with the priests in the cult centers of Gerizim and 
Jerusalem maintaining collegial relations and cooperating with each 
other in the production and maintenance of their sacred texts. Like 
the evidence from Elephantine, the application of Samarian history 
as a control is open to dispute, but if accepted, it can be useful in 
helping place a composition as either inside or outside the period of 
cooperation between Samaria and Yehud. 

In addition to these external controls, there is one important inter- 
nal control that can help anchor our analysis of the Torah’s compo- 
sition history: references found in other Biblical books to characters 
and events in the books of the Torah. To give just one example, the 
book of Hosea makes several references to the story of Jacob. A close 
reading of these passages suggests that the Jacob traditions known to 
the authors of Hosea were quite different than the Jacob story found 
in Genesis.” If one accepts that the references in Hosea are an accurate 
reflection of the state of the Jacob traditions in the eighth century, then 
this control would suggest that the Jacob material in Genesis can date 
to no earlier than the seventh century BCE. 

The most one can do with these external and internal controls is to 
construct a very partial framework for the composition history of the 
Torah. From there, the scholar’s task is to fill in the details around this 
framework in a way that is logically consistent and that provides a 
credible “setting in life” which explains the rationale for why a certain 
block of material was composed at a certain time. The problem is that 
the framework provided by the controls is so incomplete that it allows 
for an infinite number of equally valid solutions. One’s own views 
on certain core issues—such as the nature of the contribution of the 
Samarians, or the extent to which the different “sources” were written 
independently of one another—will determine the overall outline of 
the proposed composition history, and it is not possible conclusively 
to prove or disprove such views. 





2 Fora discussion of the relationship between the Jacob traditions cited by Hosea 
and those known to us from Genesis, see my article, “The Jacob Traditions in 
Hosea and their Relation to Genesis,” Zeitschrift fiir die alttestamentliche Wis- 
senschaft 103 (1991), pp. 18-43. 
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Ey 


Given the foregoing, I hope it is clear to the reader that any attempt to 
sketch the composition history of Numbers must be highly conjectural. 
That said, my approach to the book has primarily been shaped by its 
most obvious feature: its narrative is wholly dependent on Exodus 
and, indeed, cannot be understood apart from that book. The com- 
prehensive dependence of Numbers’ story line on that of Exodus is, I 
believe, a strong indication that originally the two books were not sep- 
arate but were a single literary work written on a single scroll. Thus 
the composition history that I propose for Numbers closely parallels 
that which I developed for Exodus in my translation of that book.’ 
In my introductory note I sketched out what I see as six major 
stages in the composition of Numbers.’ While this six-stage frame- 
work helps make sense of the messiness and many contradictions and 
inconsistencies in the text, it should be emphasized that the nearly 
continual writing, rewriting, supplementing and revising of the book 
over a period of centuries has resulted in such a confusing pastiche 
that it is often impossible to separate with any degree of confidence 
the changes and additions made during one stage from those made in 
preceding or succeeding stages. I found this to be particularly true for 
the material that I have placed in the first, third, and sixth stages. The 
material that I ascribe to the fourth and fifth stages (which broadly 
map to what most scholars call the “priestly” layer) and the material 
that I ascribe to the second stage separate out relatively cleanly, but 





3 For my views on the composition history of Exodus, see pages 169-190 of my 
Exodus translation. 

4 In my translation of Exodus, I discussed the composition history in terms of four 
lengthy (and partially overlapping) stages, with multiple “editions” within each 
stage. With the benefit of now having translated Numbers, I believe that Exodus 
would be best understood within the same six-stage composition framework 
as Numbers. The primary change I would make is that, following my analysis 
of Numbers, I would split the fourth compositional stage of Exodus into two, 
mirroring the Levite fourth stage and Aaronide fifth stage in Numbers. The 
second major change is that, again following my analysis in Numbers, I would 
split the third compositional stage of Exodus into two—a third stage that added 
a great deal of legal material and some stories about Moses, and a sixth stage that 
collected additional miscellaneous traditions and inserted numerous explanatory 
glosses. 
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for the rest of the material in the book, there is often no compelling 
reason for assigning compositional units to the first, third, or sixth 
stage—many fit equally well in any of the three stages. 

With these caveats in mind, I present in detail below my views on 
the composition history of Numbers. As stated above, these views are 
highly conjectural—they are only one way of looking at the history 
of Numbers, and they are very much influenced by my own starting 
assumptions about the histories of ancient Israel and Judah; schol- 
ars with a different set of starting assumptions will come to a very 
different view of the book’s history. 


4% 


I believe that the earliest stage of the composition of Numbers dates 
to the early sixth century BCE, when the priesthood in Jerusalem con- 
ceived of and commissioned the writing of a comprehensive historical 
chronicle to explain the loss of the land and destruction of the temple 
in light of the treaty between Yahweh and his people. The book of 
Deuteronomy and its understanding of the treaty provided the the- 
ological basis for this work. In the creation of this larger chronicle, 
the books of Exodus and Numbers? were written and appended in 
front of Deuteronomy, Deuteronomy itself was given a concluding 
narrative, and the books of Joshua-Kings were written and appended 
to the new concluding narrative in Deuteronomy. 

I am among those who see the composition of the books of the 
Torah as a joint effort between Yahweh’s priesthood in Jerusalem and 
his priesthood on Mount Gerizim.° If we take this to be the case, 





5 IT understand Exodus and Numbers originally to have been a single work. As 
discussed below, some time in the fifth century BCE, Exodus and Numbers were 
separated by the Levite authors when they wrote and inserted Leviticus into 
the Sinai narrative; in the years surrounding the composition of Leviticus, these 
authors extensively expanded Exodus and Numbers, giving them the structure 
that they have today. 

6 B. Hensel offers a number of interesting thoughts along these lines in his recent 
article, “Debating Temple and Torah in the Second Temple Period: Theological 
and Political Aspects of the Final Redaction(s) of the Pentateuch,” in . M. Witte, 
J. Schréter, and V. Lepper (eds.), Torah, Temple, Land: Constructions of Judaism 
in Antiquity (Tübingen: Mohr Siebeck, 2021), pp. 27-49. Also of interest is T. 
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one important question is when this partnership began. Given the 
evidence of friendly relations between Yehud and Samaria from very 
early on in the Persian period, and given that we know the Yahwistic 
community in Elephantine in the mid-fifth century sought the counsel 
of both groups in religious matters, it is plausible to suppose that this 
cooperation began shortly after the end of the Babylonian exile, in the 
late sixth or early fifth centuries BCE.’ Consequently, I view the final 
five stages of the compositition of Numbers as the joint work of the 
priestly leadership in Yehud and Samaria. 

I place the second stage of Numbers’ composition in the period 
between the late sixth and early fifth centuries BCE, around the end of 
the Babylonian exile and extending into the first decades of the Persian 
period. It was likely around this time—when work was under way 
on building a new temple in Jerusalem—that the priestly leadership 
in Jerusalem and their counterparts in Samaria began coordinating 
their efforts with regard to the religious texts kept in their respective 
cult libraries. It is plausible to suppose that as part of the effort to 
reestablish the temple library in Jerusalem, the priestly leadership 
there obtained a copy of the Samarian book of Genesis® and in turn 
provided the priesthood in Samaria with a copy of their own historical 
chronicles (that is, the Deuteronomistic History). While this is wholly 
conjectural, it is easy to see how the priestly leadership in Yehud and 
Samaria might have made the decision to create a unified religious text 
that would have served as the basis for the practice of the Yahwistic re- 
ligion in both provinces. Creating this work would have required two 
things: (1) separating Exodus-Numbers, Deuteronomy, and Joshua 





Romer, “Cult Centralization and the Publication of the Torah between Jerusalem 
and Samaria,” in M. Kartveit and G. Knoppers (eds.), The Bible, Qumran, and the 
Samaritans (Berlin: de Gruyter, 2018), pp. 79-92. 

7 With respect to cooperation between the leaders of Yehud and Samaria in reli- 
gious matters, it is important to note that the leaders of the two provinces in 
407 BCE wrote a joint reply to a request from Elephantine seeking permission to 
rebuild the temple to Yhw there. See document B21 in B. Porten, The Elephantine 
Papyri in English (Leiden: E.J. Brill, 1996), pp. 148-149. 

8 In my translation of Genesis, I viewed the text as the product of authors from 
Judah and Yehud. I have since changed my mind and now believe the early ver- 
sions of the book were Samarian compositions. On this, see the brief discussion 
on pages xi-xii of the introductory note to my translation of Exodus. 
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from Judges-Kings because the latter books were not conducive to 
cooperative activity;? and (2) integrating Genesis into the narrative of 
Exodus-Numbers and Deuteronomy through the composition of the 
Joseph narrative in Genesis, the composition of the birth narrative of 
Moses in Exodus, the composition of the Balaam narrative in Num- 
bers, and by introducing into Exodus and Deuteronomy a number of 
themes from Genesis. 

The third stage of Numbers’ composition is more difficult to pin 
down. It is possible that the work in this stage began concurrently 
with work on the second stage; however, this third stage extended well 
into the Persian period. Thus I date this stage as beginning sometime 
in the early fifth century and ending late in that century. During the 
decades covering this stage, the priestly leaders in Yehud and Samaria 
jointly made the decision to preserve multiple collections of legal 
material—some material related to or written under the influence 
of the laws in Deuteronomy, and other material representing case 
law that had been built up from cases heard at various shrines and 
temples to Yahweh!”—by integrating them into Exodus and, to a lesser 
extent, Numbers. The early traditions about the Meeting Tent—not 
yet the site of the cult and not yet connected to the treaty chest, but 
simply the place where Yahweh speaks to Moses—also make their first 
appearance in the materials dating to this stage.'! Finally, I believe 





9  Ibelieve that the priestly leadership in Samaria initially accepted the book of 
Joshua and that this book was joined to the books of the Torah; such a view is 
supported by the presence of “priestly” material (which I attribute to the joint 
efforts of the priesthoods in Yehud and Samaria) and by the Samarian material 
in Jos 24. At some point in the Persian period, there must have been a joint 
decision to separate Joshua from the books of the Torah—perhaps because the 
priestly leadership in the two provinces found that the topics best suited for 
cooperation were the origin stories (Genesis and Exodus) and the practice of 
the cult (Exodus-Deuteronomy). Broadly speaking, the stories found in Judges- 
Kings are not as suitable for joint authorship; more importantly, however, the 
Samarians would have found the Zion theology of Samuel and Kings and the 
focus on the Davidic dynasty highly objectionable. 

10 While entirely speculative, it is tempting to suppose that most, if not all, of the 
case law in Exodus P36 - P37,7 and in Numbers P84 and P92 was contributed by 
the Samarians. See note 36a to my translation of Exodus. 

11 It is also my conjecture that the Meeting Tent is a Samarian contribution to the 
text; see my comments in note 27e above. 
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that much material was added to Exodus-Numbers in this stage that 
linked the books more closely to Deuteronomy, and that reflected the 
growing appreciation of the uniqueness of Moses and the role that he 
played in the establishment of Yahweh’s relationship with his people. 

I date the fourth stage of Numbers’ composition to an indetermi- 
nate period in the fifth century BCE. It likely overlapped with much 
of the third compositional stage, and can be thought of as a parallel 
body of editorial work that had been jointly authorized by the priestly 
leaders in Yehud and Samaria. I associate this stage with material that 
scholars have traditionally attributed to the “priestly school.”!? It was 
during this stage that the material about Yahweh’s selection of the 
Levites to serve in the cult was composed and inserted into Numbers; 
the purpose of these additions was to provide a justification for the 
Levites’ special role in the cult that they had come to assume during 
the Persian period and to defend their position against any challenges 
from priestly families returning from exile.'° 





12 Ido not use the “priestly school” terminology and instead refer to these authors 
as “Levitical” or simply as “authors of the fourth compositional stage.” I avoid 
the traditional terminology because in my view, the authors of all the stages of 
Numbers’ composition—and of all the stages of the composition of the books of 
the Torah and the Deuteronomistic History—are “priestly,” insofar as they them- 
selves earned their livelihood from service in the cult and were working under 
the direction of the priestly leadership in Jerusalem and/or Mount Gerizim. 

13 We know nothing for certain about the history of the Levites and their role in 
the cult. Our only sources are the references to them in Tanakh, and how one 
reconstructes the history of the Levites based on those references will be almost 
entirely determined by the assumptions one makes about the composition of 
history of the materials in which those references appear. The papers published 
in J. Jeon and L. Jonker (eds.), Chronicles and the Priestly Literature of the Hebrew 
Bible, Berlin: De Gruyter, 2021 are interesting in this regard, as they give a good 
sense of the diversity of scholarly opinions regarding the history of the Levites. 

My personal theory is that prior to the sixth century BCE, the Levites were 
largely an underclass of landless itinerants in both Israel and Judah who had 
attached themselves to service within Yahweh’s cult. Some were priests, but 
they did not have exclusive rights to the priesthood, and in many if not most 
cases they filled subordinate roles. In the vaccum resulting from the Assyrian 
conquest of Israel and the Babylonian conquest of Judah and the exile of the 
political and religious elite of both countries, I believe the Levites fought to 
take exclusive control of Yahweh’s cult in both Gerizim and Jerusalem, and that 
they had succeeded in this effort by the dawn of the Persian period. Thus I 
understand the authors of the fourth compositional stage to be Levites, and I 
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Most importantly, the authors of the fourth compositional stage 
were also responsible for adding much material that provided the 
“origin story” for Yahweh’s cult. As part of their efforts in this regard, 
I believe that they joined together two previously unrelated things: 
the Meeting Tent (which makes its first appearance in the third com- 
positional stage and which I believe was a Samarian contribution that 
was based on the temporary shrine structure near the altar on Mount 
Gerizim)'* and the treaty chest (which dates to the first compositional 
stage and which originates with the Deuteronomistic authors writing 
in the aftermath of the destruction of Yahweh’s temple in Jerusalem). 

The fifth stage of Numbers’ composition, like the fourth stage, is 
concerned especially with cultic matters. But whereas the authors of 
the fourth stage sought to justify the role of Levites within the cult, the 
revisions and additions made by the authors of the fifth stage were 
motivated by a desire to elevate the role of the Aaronide priesthood 
within the cult and accordingly demote all Levites not descended 
from Aaron to subservient roles. I date these authors’ work to a period 
stretching from the late fifth century BCE to the mid-fourth century. !° 





believe their editorial activity in this stage was mainly motivated by the desire 
to secure their position within the cult and enhance their authority. 

14 It is unclear if there was a true temple at Gerizim, or if the shrine there was 
a temporary structure—similar if not identical in form to the portable shrine 
in Exodus and Numbers as described by the authors of the fourth and fifth 
compositional stages. My own view is that it is more likely the structure was a 
temporary one similar to the portable shrine described in Exodus. It is important 
to note that while Mount Gerizim has been the subject of a number of excava- 
tions, and while extensive evidence of a cult to Yahweh has been found at the 
site, there are no material remains of an actual Persian-period temple building 
that have been found there to date. In this regard, it is also worth mentioning 
that Samaritan tradition holds there never was a temple on Mount Gerizim, 
but only a sanctuary modeled after the treaty shrine described in Exodus. For 
a good recent summary of the archaeological evidence, see R. Pummer, “Was 
There an Altar or a Temple in the Sacred Precinct on Mt. Gerizim?” Journal 
for the Study of Judaism 47 (2016), 1-21; see also the interesting discussion in A. 
de Hemmer Gudme, “Was the Temple on Mount Gerizim Modelled after the 
Jerusalem Temple?” Religions 2020, 11(2), 73. 

15 It is tempting to speculate that the Aaronide authors responsible for the fifth 
compositional stage were associated with Ezra the Priest, who himself belonged 
to the Aaronide line, and that Ezra’s promulgation of the Torah was effectively a 
publication of these books as revised in the fifth compositional stage. 
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I understand the final compositional stage of Numbers as a product 
of the second half of the fourth century BCE. By this time, the books of 
the Torah would have had a shape that we recognize today—Leviticus 
now occupied its place between Exodus and Numbers, and Joshua had 
been removed from the Torah and attached to the books of the Former 
Prophets. More importantly, after more than two centuries of continual 
work and rework by the priestly leaders in Jerusalem and Gerizim, the 
books of the Torah had come to be viewed as the authoritative texts 
for Yahwism, serving as a sort of constitution for the religion practiced 
by both Jews and Samarians. The edits and changes made to Numbers 
and the other books of the Torah in this final stage thus reflect the 
authors’ understanding of these texts as the authoritative records of 
their religion’s history and practices. The main motivation of the 
authors of this stage was to enhance the authority of Numbers and 
the other books of the Torah by incorporating additional stories and 
traditions that they believed to be ancient. In addition, the authors 
of this stage added numerous clarifying glosses and parenthetical 
comments to explain difficult or obscure phrases and references as an 
aid to those reading and studying the text. 


Cy 


As stated above, I understand the earliest version of Numbers to 
be linked with the original composition of the Deuteronomistic His- 
tory. Following the destruction of the temple and loss of political 
sovereignty in the 590s and 580s BCE, the temple leadership in Jerusa- 
lem turned to the book of Deuteronomy—and the curses associated 
with the breaking of the treaty—in an attempt to understand and come 
to terms with their predicament. To explain the lessons learned to 
Yahweh’s devotees, and to future generations, the leadership commis- 
sioned the composition of a historical chronicle covering the time from 
the origin of Yahweh’s relationship with his people to the destruc- 
tion of the temple and the exile of the leading Judeans to Babylonia. 
Scholars have traditionally associated the composition of the books of 
Joshua, Judges, Samuel, and Kings (and the expansion of Deuteron- 
omy) to this project. To this I would also add the composition of the 
earliest version of the book of Exodus-Numbers. The material dating 
to the earliest version of Numbers is relatively limited in scope, includ- 
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ing the departure from Siynai, a small number of scenes portraying 
the Yisra’elites’ disobedience, the story of the scouting of the land, 
the occupation of the area east of the Yarden by the Re’uvenites and 
Gadites, and the demarcation of the borders of the land granted to 
the Yisra’elites west of the Yarden. The main focus of the material is 
on getting to and taking possession of the land, and in that regard it 
is closer thematically to the book of Joshua than Exodus. The close 
connection to Joshua is not surprising if we view the early material in 
Numbers and Joshua as being originally composed at the same time, 
with each intended to serve as a “book-end” to Deuteronomy. 

The narrative flow of the material in the first compositional stage 
and the connections between successive parashot are quite disjointed— 
much more so than is typical of Hebrew prose. I think it likely that 
the disjointed narrative is due to the extensive editorial activity and 
revisions of the authors of the fourth and fifth compositional stages, 
who were quite heavy-handed in their work. 

The material in Numbers that I attribute to this earliest composi- 
tional stage is as follows: 

—Second half of P47,1. This brief passage narrates the departure 
of the Yisra’elites from Yahweh’s mountain in Siynai. As I argue in 
note 47,1c, the original material from the first compositional stage that 
connected the narrative in Exodus P57 (the last part of that book dating 
to the first compositional stage) with the narrative in Numbers about 
the Yisra’elites setting out from Siynai appears to have been excised 
by the authors of the fourth and fifth compositional stages when they 
added the extensive material about the creation of the treaty shrine. 
See my discussion in note 47,1c above, where I provide a likely outline 
of the lost material on the basis of a comparison with Deut P11. 

—First half of P48, middle part of P49 and second half of P50. The 
sections of these parashot are the earliest versions of the stories of 
the Yisra’elites grumbling and complaining at Tav’erah and Cravings 
Cemetary (Qivroth HatTa’ewah). I believe the grumbling or “murmur- 
ing” theme to be part of the earliest compositional layers of Exodus 
and Numbers. Based on what we know of the earliest wilderness 
traditions as a positive experience, it is clear the grumbling theme 
is not based on any ancient tradition. Rather, I understand it as a 
purely literary composition that supports the overall theme of the 
Deuteronomistic History. 
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—P53 - P54 and the second half of P55. This material represents the 
earliest version of the story of scouting the land and the subsequent 
failed invasion. It’s worth noting the close connection of this material 
to the narrative of the book of Joshua. One of the protaganists of this 
story, Yehoshua Nunsson, leads the Yisra’elite invasion of the land 
in that book; the other protaganist, Kalev Yephunnehsson, reappears 
in the book of Joshua (Jos 14.6-15) and recounts the scouting story to 
Yehoshua in his request to be given Hevron. 

—Core of the material in P60 - P60,2 about Dathan and Aviyram. 
These parashot were originally about the rebellion of Dathan and 
Aviyram against Mosheh in the aftermath of the failed invasion of the 
land and the Yisra’elites’ defeat at the hands of the Amaleqites and 
Kena‘anites. The initial parashah of this story, P60, was heavily edited 
in the fifth compositional stage, whose Aaronide authors turned it 
into a story about a challenge to Aharon’s authority from within the 
tribe of Lewiy. Their edits to P60,1 and P60,2 were much lighter. It is 
unclear to me how much of the orginal story in P60 was excised, but I 
do not believe it is productive to try to reconstruct exactly what that 
story might have looked like given the two centuries of editing and 
rework on the text following its initial composition. 

—Beginning of P68 plus the entirety of P69,2. The beginning of 
P68 places the Yisra’elites at Qadesh. It is likely that in the earliest 
version of Numbers, the stories of the scouting of the land and the 
rebellion of Dathan and Aviyram followed the first sentence of P68. If 
so, the authors of the fifth compositional stage would have moved 
that material to its current place when they composed and inserted 
here the story of the “Waters of Contention.” The material in P69,2 nar- 
rates Mosheh’s request of the king of Edom to pass through his land; 
Mosheh’s request utilizes rhetorical strategies that are characteristic of 
Deuteronomy and the Deuteronomistic History, and it would not be 
surprising to see them here if the first compositional stage of Numbers 
was in fact part of the Deuteronomistic History. 

—First sentence of P70. This sentence narrates the Yisra’elites’ 
journey from Qadesh to Mount Hor. It is possible that some kernel of 
the remainder of the parashah, which is the account of Aharon’s death, 
may also be from the first stage. 

—First half of P71. This is the story of attack of the venomous 
snakes and Mosheh’s intercession to Yahweh. I have assigned this 
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material to the first compositional stage as I think it likely the authors 
of that stage would have inserted material here to avoid P72 (the story 
of the request to pass through the Amorites’ land) following directly 
on P69,2 (the story of the request to pass through the Edomites’ land). 
That said, however, the material in P71 fits just as well in the third or 
the sixth compositional stage as in the first. 

—Core of P72. This parashah tells the story of the defeat of the 
Amorite kings Siyhon and Og and the occupation of the lands to the 
east of the Yarden. This parashah brings the Yisra’elites to the plains of 
Mo’av on the banks of the Yarden—the geographic setting of the book 
of Deuteronomy. I do not believe the epigrams (a°>wn) in this parashah 
were part of the earliest composition; rather, they were likely added 
by the authors of the sixth compositional stage. 

—First half of P73. The material in the parashah relates the story 
of Yisra’elites’ apostasy and worship of “the lord of Pe’or” (i.e., the 
local god Kemosh). The parashah appears to have been revised in the 
fifth compositional stage when the authors inserted the material about 
Piynehas El’azarsson and the Midyanite woman and wrote a new 
ending for the story. The earliest edition very likely contained details 
narrating the Mosheh’s execution of the people’s leaders, which was 
excised and replaced with a new ending by the authors of the fifth 
compositional stage to create a role for Piynehas. 

—Last clause of P75 and core of P85. This material relates the story 
about the Yisra’elites’ vengeance on the Midyanites for the Peʻor affair. 
The authors of the fifth compositional stage have edited P85 in multiple 
places; given the lack of narrative detail in the current version, one 
wonders if there was additional material in the original story that they 
have removed. The last clause of P75 was originally connected to P85 
but was separated by authors of the fourth and fifth compositional 
stages, who added the intervening material. 

—P86, beginning and end of P86,1, P86,2 - P87. In the earliest version 
of Numbers, I believe these parashot described Mosheh’s grant of Og’s 
and Siyhon’s lands to the Re’uvenites and Gadites. The earliest version 
of this material did not include a grant to half the tribe of Menashsheh; 
that material was added in the sixth compositional stage. The speeches 
in these parashot use some of the same rhetorical techniques as those 
found in Deuteronomy and the Deuteronomistic History and help set 
the stage for the speeches of Deuteronomy and for the action of the 
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book of Joshua. 

—P88,2 - P89. In these last two parashot of the earliest version of 
Numbers, the authors establish linkages to the books of Deuteronomy 
and Joshua. They present P88,2 as Yahweh’s command to Mosheh 
to deliver the speeches of Deuteronomy. Then in P89, the authors 
lay the groundwork for the book of Joshua: Yahweh gives Mosheh 
instructions for how to apportion the land by lot and he specifies the 
borders of the land to be divided up among the tribes. The original 
version of Numbers likely concluded with Mosheh’s short speech 
relaying Yahweh’s instructions to the Yisra’elites at the end of P89. 


Ey 


The first major expansion of Numbers likely occurred in the first 
decades of the Persian period, in conjunction with the linking of Gen- 
esis to the Deuteronomistic History. As discussed above, I believe it 
was at this time that the priestly leadership in Yehud and Samaria 
began coordinating the work on the religious texts kept in their re- 
spective libraries. I hypothesize that the leadership in both provinces 
decided to create a unified religious text that drew from the docu- 
ments in both libraries. This work involved an expansion of Genesis 
(with the composition of the Yoseph stories), the addition of new open- 
ing parashot for Exodus-Numbers in order to create a smooth linkage 
with Genesis, and the removal of Judges, Samuel, and Kings from the 
shared texts. At the same time (or in successive editions belonging 
to this second compositional stage), the authors integrated important 
themes and concepts from Genesis into the books of Deuteronomy, 
Exodus-Numbers and Joshua. Chief among these are the promise of 
extraordinary numbers of descendants and the addition of the refer- 
ences to Yahweh’s binding agreement with Avraham, Yitzhaq, and 
Ya‘agov, and the promises conferred by that agreement. 

Although it was not necessary to edit the material in Numbers in 
order to link Genesis to the (now truncated) Deuteronomistic History, 
there is one parashah in Numbers that has a clear dependence on 
themes from Genesis: the story of Balaq and Bil’am in P72,1, which 
portrays the Yisra’elites as being too numerous to count, in fulfillment 
of the promise given multiple times in Genesis. I attribute the entire 
parashah except for the material about the Midyanite chieftains and 
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the final epigrams to the second compositional stage. The author of 
this parashah, as is commonly noted by scholars, displays a command 
of Hebrew prose and mastery of narrative art that is matched only 
by the authors of the Yoseph narrative and the book of Samuel. And 
in fact, as discussed in note 72,1a, I believe it likely that the author of 
the Yoseph story was also the author of the story of Balag and Bil‘am. 
While this is only speculation, it is reasonable to suppose that the task 
of joining Genesis to the Deuteronomistic History was assigned to the 
most capable writer then living, and that in fulfillment of this task 
he created both the Yoseph story and the Bil’am story from his own 
imagination, not relying on any of the old traditions and legends. 


+ 


In my translation of the Exodus, I proposed a very long and fluid third 
compositional stage extending from the late sixth century BCE to the 
end of the fifth century. Having now worked through Numbers, I 
believe it preferable to break this third stage into two—one dating to 
the first half of the Persian period and one that is much later, dating 
to the end of the Persian period or early Hellenistic period. Like all 
scholars who have studied Numbers, I have struggled to make sense 
of the material in the book that is not commonly attributed to the 
“priestly authors” (as that phrase is used by scholars), and I do not 
necessarily have strong convictions about which of this material is 
“early” and which is “late.” 

In keeping with my hypothesis that Exodus and Numbers were 
originally a unified work, I propose a third compositional stage for 
Numbers that looks similar to that which I proposed for Exodus. In 
this stage, which I believe largely overlapped with the fourth stage, the 
editorial activity was centered around the addition of legal material 
(especially that reflecting an origin in case law) and the growth and 
expansion of traditions about Mosheh’s role and character. These 
additions likely were not made at a single time, but would have 
been the result of multiple insertions and expansions made across 
several decades. During the fifth century, we see the first signs of the 
emergence of a “religion of the book,” with study and recitation of the 
sacred texts gradually taking on more importance as a central tenet of 
the Yahwistic religion. As a result, the books of the cult libraries—and 
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in particular, the books that were the focus of the shared project of the 
leaders in Yehud and Samaria—were increasingly studied and recited, 
both by the priests within Yahweh’s cult and by Yahweh’s devotees. 
And so, the growth of these books emerged from a very natural and 
organic process: the more these books were studied and recited, the 
more they began to attract additional materials and to influence each 
other, with changes made to one book shaping later changes to other 
books.'° 

This I believe is the explanation for the additions made to Exodus 
and Numbers during the third compositional stage. In addition to the 
large body of legal material added to Exodus and Numbers during 
this period, the other major changes to the books at this time were the 
addition of new stories about Mosheh that reflected evolving views 
about his role and status. This development has its counterpart in the 
evolution of the Avraham traditions, in which much material about 
Avraham was added to Genesis at roughly same time and for the same 
reasons. In the case of Mosheh, these new stories on the one hand 
served to build up his stature and authority, and on the other hand, 
they served to humanize him and to put a stop to any tendencies 
toward deification. Finally, it is in the third compositional stage that 
the earliest traditions about the Meeting Tent appear, which, as stated 
above, I believe have a Samarian origin. In these early traditions, the 
Meeting Tent is simply the place where Yahweh meets Mosheh and 
speaks with him; it is not yet the locus for the cult and it has no relation 
to the treaty chest. 

The material that I attribute to the third compositional stage is as 
follows: 

—P26 - P28. These parashot preserve laws concerned with how indi- 
viduals make propititation for wrong-doing against another person 





16 It is interesting to note that the books of the Former Prophets, which I believe 
were separated from the books of the Torah at the insistence of the Samarians, 
did not receive nearly the same level of study and consequently did not receive 
the extensive additions and expansions that we observe with the books of the 
Torah. The book of Joshua is the exception to this, because—as mentioned above 
in note 9—it seems to have been joined with the books of the Torah for much of 
the Persian period, and consequently during that period underwent extensive 
joint editing by the the priestly leaderships in Yehud and Samaria. 
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(P26) and for suspected infidelity (P27), and provide instructions on 
how to carry out the vow to live temporarily as a naziyr (P28). I as- 
sign this material to the third compositional stage because these laws 
appear to have a basis in reality, similar to other legal material that I 
assign to the third stage. These parashot do not fit well with the fourth 
or fifth compositional stages, as they have none of the hallmark vo- 
cabulary of those stages, and the operation of the shrine in P27 is very 
different from how the authors of the fourth and fifth stages conceived 
it. We should not necessarily assume that all this material was added 
to the text at the same time; it is just as likely that each parashah was 
composed and added as part of different editions within the third 
stage. 

—Second half of P48, first part of P49, end of P49, and first half of 
p50. The authors of the third compositional stage have expanded the 
story of the man in P48 - P50 by adding much material that explores 
Mosheh’s relationship with Yahweh and his role as mediator between 
Yahweh and the Yisra’elites. Their expansions of these parashot draw 
on the story of Mosheh’s delegation of his judging responsibilities in 
Exodus P32, which I also place in the third compositional stage. It is 
likely, however, that the material here in Numbers is from a different 
(likely later) edition within that stage: two important features are 
the use of the Meeting Tent and the examination of Mosheh in his 
role as prophet—both of which are absent in the parallel material in 
Exodus. What is unique about these additions in Numbers is that they 
explore Mosheh’s open frustration with Yahweh and the burden that 
Yahweh has placed on him; in the other books of the Torah, Mosheh’s 
frustrations are always with the people and not with Yahweh. In 
those books, his challenges to Yahweh are driven by his desire to 
avert Yahweh’s anger against the people, and his own suffering plays 
no part in those challenges. The addition concludes with Mosheh’s 
wish that Yahweh would have given prophetic powers to all Yahweh’s 
people, and not just seventy elders. 

—P51 - P52. I understand these parashot, which narrate the story 
of Aharon’s and Miryam’s challenge of Mosheh, to be an addition 
from the third compositional stage. This material is concerned with 
the nature of Mosheh’s relationship with Yahweh and is thematically 
consistent with other material that I have placed in this stage. While I 
think that the case for placing these parashot in the third compositional 
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stage is the strongest (the role of the Meeting Tent, for example, fits 
well with the conception of it seen in other material from the third 
stage), it is important to note that one could also very plausibly make 
the case for assigning this material to the sixth compositional stage. 

—P84. This parashah preserves rulings from case law regarding 
the validity of vows made by women under various circumstances. I 
ascribe all the case law material in Exodus to the third compositional 
stage, and on that basis have ascribed the case law material here to 
the third stage. The placement of the case law regarding women’s 
vows is a little odd, as it would seem to fit better with the case law 
material in Exodus. It is impossible to know the authors’ rationale, 
but my supposition is that the authors of the third compositional stage 
operated within a framework of two occasions of law-giving—one at 
Siynai and one in Mo’av. Perhaps because of the authority and special 
place of Deuteronomy, they were reluctant to add legal material to 
that book!” and so placed this case law in Numbers, at a point in the 
narrative where the Yisra’elites were camped beside the Yarden in 
Mo’av.'® 

—pP92. This parashah presents the command to establish towns of 
refuge in Kena‘an and then provides a set of principles based on case 
law for determining the innocence or guilt of one who has sought 
refuge in the towns. Given the subject matter, it is understandable 
that the authors of the third compositional stage chose to associate 
this case law material with the laws given at Mo’av rather than Siynai. 
As mentioned above, it is reasonable to suppose that the authors were 
reluctant to add legal material to Deuteronomy and so found a place 
in the narrative in Numbers that fit within the tradition of law-giving 
at Mo’av. 


Ey 





17 It’s worth noting that nearly all the Persian period additions to Deuteronomy 
are exhortations, narrative framing, and the song and blessing of Mosheh. 

18 If P84 were added as part of the third compositional stage, it would have followed 
directly on the census in P73 (recall that the third and fourth compositional stages 
largely overlapped). 
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As discussed above, in the schema that I have proposed for Numbers, 
the fourth and fifth compositional stages equate to the fourth compo- 
sitional stage that I proposed for Exodus. Dating Numbers’ fourth 
compositional stage is little more than guesswork—I place it generally 
within the fifth century BCE and suppose that the work on this stage 
took place over four or five decades or longer, largely overlapped with 
the third stage, and involved multiple “editions” with each edition 
incorporating new material and revisions of old material. 

I believe that relatively early in the Persian period, a group of 
Lewites rose to power and assumed leadership within the Yahwistic 
priesthoods in both Jerusalem and Mount Gerizim. Concurrent with 
their rise to power, the new priestly leadership in both Samaria and 
Yehud would have assumed control of the religious texts within their 
respective libraries and, I believe, began joint work on a revision of the 
then-existing versions of Genesis, Exodus-Numbers, Deuteronomy 
and Joshua. Thus, in my view, many of the additions made in the 
fourth compositional stage of Exodus and Numbers were motivated 
by a desire to justify the Lewites’ preeminent place within the cult. 
These changes would have enhanced their authority and made it 
more difficult for outsiders (07 or non-Lewites) to challenge their 
position. In addition to composing and inserting material establishing 
the Lewites’ roles and authority within the cult, the authors of the 
fourth compositional stage established chronological frameworks for 
Numbers and the other books, and they utilized the idea of a census 
of the Yisra’elites both to give the book of Numbers a structure!’ and 
to reinterpret the promise in Genesis of “innumerable” descendants. 

Finally, the authors of the fourth compositional stage inserted 
much material expanding on the concept of the Meeting Tent, which 
in the third stage was a simple tent where Yahweh spoke to Mosheh. 





19 The Lewite authors’ use of the two censuses—one at the beginning of Numbers 
and one at the end—to give structure to the book may provide a clue about 
the date of the composition of Leviticus and its insertion between Exodus and 
Numbers. Such a structural device would have only been necessary once Exodus 
and Numbers had been separated from one another. For that reason, I would 
speculate that as part of the activity in the fourth compositional stage (sometime 
in the fifth century BCE), the Lewites composed an early version of Leviticus 
and located it in the broader narrative at Siynai, necessitating the division of 
Exodus-Numbers into two separate books. 
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They connected the treaty chest (originating in Judah) with the Meet- 
ing Tent (likely originating in Samaria) by placing the former inside 
the latter. In so doing, they transformed the Meeting Tent into the 
treaty shrine (n7yA 123w). They then developed around the concept of 
the treaty shrine a lengthy “origin story” for the cult and its operation. 
The material about the creation of the treaty shrine appears in Exodus; 
in Numbers, the authors of the fourth stage added the extensive mate- 
rial that described the care and maintenance of the treaty shrine and 
that showed the operation of the sacrificial cult immediately following 
the giving of the law and before departing Siynai. 

The material that I identify as belonging to the fourth composi- 
tional phase of the book is as follows: 

—P1 - P16. In these parashot Mosheh and the tribal leaders conduct 
a census of men of military age, following which the authors describe 
the organization of the Yisra’elites’ military encampment. The material 
in these parashot bears many of the hallmarks of the authors of the 
fourth compositional stage: an interest in numbers and chronology, 
the use of repetitious langage and phrases to achieve an elevated and 
formal tone, a concern for order and precision, the representation 
of the Lewites as distinct from the other tribes and as responsible 
for the treaty shrine, and the portrayal of the Yisra’elites as a highly 
disciplined and organized army on the march. 

—P19 - P21. These parashot elaborate on the roles and responsibilities 
of each Lewite clan in caring for the Meeting Tent, record the results 
of a census of Lewite males one month or older as well as a census of 
first-born males of the other tribes, and conclude with the ransoming 
of the first-born and Yahweh’s selection of the Lewites in their place. 

—pP25. This parashah is concerned with practices for maintaining 
cleanliness within the camp (P25). I assign it to the fourth stage, as the 
working of the camp and the concept of cleanliness were both very 
important to the authors of this stage. 

—P29,5 - P41. These parashot record Mosheh’s consecration of the 
treaty shrine and the offering given by the tribes to Yahweh to support 
the Lewites’ work in caring for the treaty shrine. This material reads as 
a continuation of Exodus P69 - P69,8, and it is possible that it represents 
material from an “early edition” of the fourth compositional stage. It 
is important to point out that the material in the fourth compositional 
stage would have been added at different times over a period of 
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several decades, so we should not necessarily expect material from 
within a single stage to appear to be internally consistent. 

—P43 - P43,1. These two parashot were likely added to the text at 
different times within the fourth compositional stage; P43 portrays the 
ritual performed by Mosheh to purify the Lewites to ready them for 
service in the Meeting Tent, and P43,1 defines who among the Lewites 
is qualified for service in the Meeting Tent. 

—pP44 - p45. These two parashot treat the observance of Passover 
at Siynai and provide a ruling that clarifies the Passover observance 
for those who are unclean or who are away from home on a distant 
journey. This material shows indications of multiple levels of author- 
ship, with the narrative material and the clarification about Passover 
observance likely being added at different times within the fourth com- 
positional stage. In addition, I understand the reference to Aharon to 
be an edit from the fifth compositional stage. 

—Beginning of P45,1. I ascribe the first two sentences of P45,1 to the 
fourth compositional stage, as they provide a smooth narrative link 
between the consecration of the shrine (P29,5) and the departure from 
Siynai (P47). 

—p46. The subject of this parashah is the two silver trumpets, which 
play a role both in the military operations of the Yisra’elite armies and 
in the cult—two topics of special interest to the authors of the fourth 
compositional stage. I understand the reference to Aharon’s sons here 
to be an addition from the fifth compositional stage. 

—p47. This parashah narrates the Yisra’elites’ departure from Siynai; 
in keeping with the interests of the authors of the fourth compositional 
stage, it is presented in military terms. 

—End of P53. The authors of the fourth compositional stage have 
added the concluding sentence to P53 (the opening part of the story 
of the scouts’ exploration of Kena‘an). The references to the “commu- 
nity” and to Yahweh’s “radiant splendor” are typical of the fourth 
compositional stage, and are not seen in earlier compositional layers. 

—First half of P55. This material, which was inserted before the 
conclusion of the story of the scouts, expands on the theme of Yah- 
weh’s disallowing all Yisra’elites entrance to the land (except Kalev 
and Yehoshua) as punishment for their disobedience in the wilderness. 
The mention of Aharon in this material likely is an edit from the fifth 
compositional stage. 
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—P56 - P57,2. These parashot preserve various laws about sacrifice: 
laws about offerings associated with vows and freely-given offerings 
(P56), lift-offerings associated with the barley harvest (P57), and error 
offerings to propitiate for failure to observe Yahweh’s commandments 
(P57,1 - P57,2). The placement of these laws is highly unusual—they are 
given when the Yisra’elites are at Qadesh, rather than when they are 
at Siynai or in the plains of Mo’av. This placement is characteristic of 
the authors of the fourth and fifth compositional stages, who locate 
much cultic and legal material on the journey from Siynai to Mo’av; 
by contrast, earlier authors viewed Siynai and Mo’av as the sole loca- 
tions where Yahweh gave laws to Mosheh. The authors of the fourth 
and fifth stages viewed the Meeting Tent (which they understood as 
being first “operative” at Siynai) as a genuine site of revelation and 
consequently, I believe, a place where Yahweh might give additional 
laws to Mosheh. 

—P64 and P65,1. These parashot appear to have been composed as 
part of the Lewites’ effort to establish for themselves the exclusive 
responsibility for overseeing and presenting offerings to Yahweh. The 
whole of P64 is quite confusing, as it seems to refer to a story that 
is not in the text. While this entirely conjectural, I believe that the 
reference may be to an early version of the story of Dathan’s and 
Aviyram’s challenge to Mosheh, and that in that version of the story 
they presented offerings to Yahweh before Yahweh destroyed them 
and their families. If such a scenario was the case, it is easy to see why 
the authors of the fourth compositional stage would have written and 
inserted P64 and P65,1 here; but I stress this theory is wholly speculative. 
The main focus of P65,1 is on the Lewites’ exclusive right to approach 
the Meeting Tent, and their right to part of the Yisra’elites’ offerings as 
compensation for their work in the cult. 

—Beginning and end of P66. The beginning and ending parts 
of this parashah are concerned with the Lewites’ own offerings to 
Yahweh—they must offer up a portion of the crop tithes they receive 
as lift-offerings to Yahweh; however they are allowed to keep the 
lift-offering for their own consumption. 

—P76 - P77,1. In these parashot Mosheh and El‘azar the Priest con- 
duct the final census of the Yisra’elites and the Lewites before the 
invasion of Kena‘an; the purpose of this census is to determine the 
amount of land allotted to each tribe in the division of Kena‘an. The 
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authors of the fourth compositional stage used this material as a fram- 
ing device along with the material about the first census in order 
to provide some structure to the newly separated book of Numbers, 
which had taken on a very messy and disorganized shape after being 
removed from Exodus. I understand the references to El’azar in P76 
and P77,1 to be additions from the fifth compositional stage. 

—P90 - P91. The final two parashot added as part of the fourth 
compositional stage record the names of the tribal leaders responsible 
for apportioning land to the tribes and describe the grant of forty-eight 
towns to the Lewites, including the six towns of refuge. 

—Possible edit to P92. The three instances of “community” (m79) 
in the parashah may possibly represent edits made by the authors of 
the fourth compositional stage, as this language is closely associated 
with their work, and does not appear to be used by earlier authors. 


4% 


I understand the fifth compositional stage to reflect the outcome of 
a power struggle within the Lewite priesthood. As discussed above, 
I believe the Lewites gained exclusive control of the Yahwistic cult 
in both Gerizim and Jerusalem early in the Persian period. My sup- 
position is that sometime in the mid or late fifth century BCE, there 
was a struggle among two or more Lewite factions for the leadership 
of the cult, and that this power struggle was ultimately won by the 
Aaronides (of the clan of Amram within the Qehathite branch).”° If 
such a power struggle did take place, then it would be natural for the 
winners of the struggle—the Aaronide leadership—to strengthen their 
hold on power by making extensive revisions and additions to the 
authoritative religious texts that showed their position to be ordained 
by Yahweh. This, I believe, is the background of the fifth composi- 





20 The story of the Qorahites’ challenge to Mosheh and Aharon in P60 - P60,2 is 
an indication perhaps that the losing faction was the Qorahites. The Qorahites 
belonged to the clan of Yitzhar, and they too were descended from the Qehathite 
branch. See P20 for the full list of the eight Lewite clans and the three family 
branches to which the clans belonged. 
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tional stage of Numbers,”! and I understand the work on this stage to 
have begun perhaps as early as the late fifth century BCE and to extend 
across the first half of the fourth century BCE. The main changes made 
during this compositional stage were the insertion of nearly all the 
material about Aharon and his sons, the insertion of material demot- 
ing the non-Aaronide Lewites to subordinate roles within the cult, 
and the repurposing of the story of Dathan and Aviyram’s rebellion 
against Mosheh as a challenge of Qorah and other Lewites against 
both Mosheh and Aharon. 

The material I ascribe to this compositional stage is as follows: 

—Edits to P1, P13, and P15. The Aaronide authors have very lightly 
edited the census and description of camp organization found in P1 - 
P16 by inserting Aharon at three places in the narrative. 

—P17 - P18. In these two parashot, the authors specify Aharon’s 
line of descent—that is those who are eligible to serve as priests— 
and justify the subordination of all non-Aaronide Lewites and their 
relegation to performing menial duties within the cult by portraying 
their status and role as ordained by Yahweh. 

—Edits to P20,1 and to P21. The Aaronide authors have lightly 
edited the census of the Lewites in P20,1 with the insertion of a refer- 
ences to Aharon and his sons, including El’azar. They have edited the 
account of the ransom of the first-born in P21 by specifying that the 
ransom money was given to Aharon and his sons. 

—P22 - P24,2. These parashot record a second census of the Lewites 
and specify their various responsibilities in setting up and breaking 
down the treaty shrine. The first census was about establishing the 
Lewites’ unique relationship to Yahweh as a ransom for the Yisra’elites’ 
first-born, from which followed their monopoly on all service within 
the cult. This second census is tied to the management of the treaty 
shrine and its paraphernalia and is concerned above all with showing 
the subordination of the Lewites to the Aaronides. 

—P29 - p29,4. These parashot show the Aaronide blessings as or- 
dained by Yahweh. The authors have made no attempt to integrate 





21 Although I found only four compositional stages in my translation of Exodus, I 
would now add a fifth and sixth stage (as discussed above in note 4 on p. 170), 
and I would assign most of the material about Aharon and his sons to the fifth 
compositional stage of Exodus. 
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these naturally in the narrative. The lack of attention to narrative flow 
is typical of the authors of the fifth and sixth compositional stages. 

—Edits to P29,5. The Aaronide authors have added the reference 
to Iythamar Aharonson in this parashah in order to reaffirm that the 
Lewites’ responsibilities are conducted under the oversight of Aharon 
and his descendants. 

—pP42. This parashah is the account of the first lighting of the lamps 
by Aharon after the consecration of the treaty shrine. As was the case 
with the Aaronide blessings, the authors have not thought it necessary 
to integrate this parashah naturally into the narrative. It would fit better 
near the beginning of P29,5, and it is somewhat surprising the authors 
did not place this material there. 

—Edits to P43. The Aaronide authors have added references to 
Aharon and they have altered the text so that the Lewites are dedicated 
to Aharon and his sons; in the original version of the parashah the 
Lewites were dedicated solely to Yahweh. 

—Edit to P44. The authors have inserted Aharon into the narrative 
alongside Mosheh. 

—Edits to P46. The authors have added the reference to Aharon 
and his sons in this parashah. 

—Possible edit to P51,1. This parashah, which I date to the third com- 
positional stage, relates the consequences of Aharon’s and Miryam’s 
challenge to Mosheh’s authority in P51. It is possible that in the original 
version of the story, Aharon was punished and that the editors of the 
fifth compositional stage excised that punishment from the narrative. 
See note 51,1d above. 

—Edits to P53 and P55. The authors have inserted references to 
Aharon next to Mosheh’s name in the story of the scouting of the 
land of Kena‘an. As with nearly all the insertions of Aharon next to 
Mosheh’s name, the purpose of the edits was to enhance Aharon’s 
authority and make him a near equal of Mosheh. 

—Revision of the story of Dathan and Aviyram with edits to P60, 
P60,1, and P60,2, and the composition of P60,3. The Aaronide authors 
have extensively revised and expanded the old story about Dathan’s 
and Aviyram’s rebellion against Mosheh. They have recast it to be 
principally about the challenge of Qorah and his followers to Mosheh’s 
and Aharon’s authority. The rewriting of P60 is so extensive that I 
do not believe it is possible to reconstruct the original story with 
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confidence, although the outlines are clear enough. (By contrast, the 
edits to P60,1 and P60,2 were very light.) As discussed above, I believe 
it likely that the revised story was a key document in the Aaronides’ 
justification of their exclusive hold on the priesthood vis-a-vis other 
Lewite factions. 

—P61 - P63. This material reads largely as a continuation of the 
story of Qorah’s (and Dathan’s and Aviyram’s) rebellion, and it may 
have been composed at the same time as the revisions to that story. 
The material in these parashot portrays Aharon as specially chosen by 
Yahweh and as having exceptional propitiatory powers. The overall 
picture is of a person who is the near equal of Mosheh. 

—P64,1 - P65. These two parashot are central to the message of the 
Aaronide authors. In P64,1, the authors reaffirm the subordinate role of 
the Lewites and, in striking language, portray the Lewites as Yahweh’s 
gift to Aharon and his sons. Equally important, the authors clarify 
that the priestly role of Aharon and his sons pertains to all activities 
associated with the inner sanctum and the altar. The material in P65 
defines exactly what parts of the Yisra’elites’ offerings to Yahweh must 
be given to Aharon and his sons. As discussed above in note 65,1d, 
the “takings” described here represent a significant increase over and 
above the priestly takings prior to the Aaronides coming to power. 

—Edits to P65,1. I believe the first sentence of this parashah was 
added by the Aharonide authors in order to make clearer the distinc- 
tion between what from the Yisra’elites’ offerings to Yahweh is due to 
Aharon and his sons (P65) and what is due to the Lewites (P65,1). 

—The middle section of P66. This parashah continues the treatment 
of which parts of the Yisra’elites’ offerings are due to the Lewites. 
Into the middle of this parashah the Aaronide authors have inserted 
a statement that the Lewites must give a portion of their takings to 
Aharon. 

—P67. This parashah describes the ritual for decontaminating those 
who have become unclean through contact with the dead. I assign the 
entire parashah to the fifth compositional stage on the basis of Yahweh 
speaking to Aharon and the presence of El’azar the Priest. 

—P68 - P69,1, but excluding the beginning of P68. This material, 
which was inserted into the narrative directly after the report of 
Miryam’s death at the beginning of P68, relates the story of the “Waters 
of Contention” (or the Waters of Meriyvah). The Aaronide authors 
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have based their material on the story of Massah-and-Meriyvah in 
Exodus P29 (which I date to the first compositional stage). As one 
might infer from P69,1, the rationale for the composition of this mate- 
rial seems to have been to provide a justification of Aharon’s death 
prior to the Yisra’elites’ arrival in Kena’‘an. 

—P70, excluding the first sentence. This parashah narrates the death 
of Aharon and the installation of his son El‘azar in his place. I have 
placed all but the beginning of the parashah in the fifth stage, but— 
depending on one’s views of the extent to which Aharon was present 
in earlier compositional layers—it is also possible to view at least a 
kernel of this material as dating to the first stage. 

—Second half of P73, all but the end of P74. The Aaronide authors 
have edited the story of the apostasy at Ba‘al Pe’or in P73 by adding 
the material about Piynehas and his killing of the Yisra’elite man and 
Midyanite woman with his spear. As part of their edits, they almost 
certainly removed the original ending of the story, which would have 
involved the execution and public impalement of the people’s leaders. 
To the end of the story, the authors have appended P74, which they 
wrote to reinforce the notion that Yahweh has a permanent agreement 
with the Aaronides reserving the priesthood exclusively for them. The 
end of P74 is an addition from the sixth compositional stage. 

—AIl of P75, excluding the final clause. This parashah is the Aa- 
ronides’ introduction of the attack on Midyan, which is narrated in 
P85 - P85,3. The placement of the material is a little odd, but was likely 
influenced by the presence of the original introduction to the attack on 
Midyan, which appears as the final clause of this parashah and which 
is from the first compositional stage. 

—Edits to P76. The Aaronide authors have inserted El’azar the 
Priest into this parashah and made him co-leader of the second census 
alongside Mosheh. They have also inserted the parenthetical com- 
ment at the end of this parashah in order to harmonize the references 
to Dathan and Aviyram with their editing and composition of the 
material in P60 - P63 (the story of Qorah’s rebellion). 

—Edits to P77,1. The Aaronide authors have inserted into the 
second Lewite census a short genealogy for Aharon and his sons, and 
have made Aharon the brother of Mosheh. They have also inserted 
references to El’‘azar and Aharon in the conclusion of the parashah. 
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P79 - P79,1. This material relates Yahweh’s command to Mosheh to 
view Kena’‘an before his death and El‘azar’s installation of Yehoshua 
as the successor to Mosheh. The parallel material in Deuteronomy is 
in Deut P29,1, P30 and P33. The command to Mosheh here in P79 to view 
Kena‘an and then be “gathered to his ancestors” is based on the pas- 
sage in Deut P30; the Aaronide authors here in Numbers have written a 
new version of this passage in order to enhance Aharon’s authority by 
linking his death to Mosheh’s death.”” In P79,1 the Aaronide authors 
have written a new version of the installation of Yehoshua found in 
Deut P29,1; it was important to them to show that this installation was 
overseen by an Aaronide priest—specifically, Aharon’s son and succes- 
sor, El‘azar; it was also important to them to show that Yehoshua must 
consult El‘azar before making all military decisions. Presumably they 
would have used the example of El’azar and Yehoshua to ensure the 
Aaronide priesthood’s involvement in all important political decisions 
of their own day. 

—Edits to P85 and all of P85,1 - P85,3. These parashot relate the story 
of Yisra’el’s vengeance against Midyan; the subsequent slaughter 
of the Midyanites’ male children and sexually experienced females; 
the purification of the soldiers, the captives, and the spoils; and the 
division of the spoils between the people, the soldiers, and Yahweh. I 
believe the core of P85 represents a story from the first compositional 
stage; the authors of the fifth compositional stage have revised that 
story and then expanded it with the composition of three new parashot 
that promote El‘azar’s authority and that explore issues important to 
them, including the necessity of removing impurity gained in battle 
and defining what is owed to Yahweh. 

—Minor edits to P86 and to P87. The Aaronide authors have in- 
serted El‘azar the Priest into the story of the apportionment of the 
land east of the Yarden to the Re’uvenites and Gadites. 


*% 





22 I believe the Aaronide authors also added the references to Aharon in Deut P33, 
which has made the relationship between that passage in Deuteronomy and the 
material here in Numbers P79 confusing to the reader. 
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The work that I identify as the fifth compositional stage was likely 
complete by the mid-fourth century BCE; at that time, the book of 
Numbers and the other books of the Torah would have had the shape 
that they largely have today. It was perhaps around this time that 
something like the synagogue emerged from the religious practices 
of Yahweh’s devotees, the majority of whom lived far from the two 
operative sacrificial cults in Jerusalem and Gerizim. Also around this 
time, it is likely that copies of the books of the Torah began circulating 
outside the cult libraries. As study and reading of the books of the 
Torah became a regular part of the religious practices of Yahweh’s 
devotees, it is almost certain that questions would have arisen about 
confusing matters in the text or about what appeared to be omissions 
in the text—and it is also certain that these questions would have 
been brought back to the priestly leaders in Jerusalem and Gerizim, 
who would have felt a responsibility to clear up these confusions 
and to address the obvious omissions. Obviously, the scenario I have 
painted here is hypothetical, but I believe that some scenario such as 
this explains the circumstances surrounding the sixth compositional 
stage of Numbers. In this stage, which I see as extending across 
the entire second half of the fourth century BCE, I believe that the 
priestly leadership in Jerusalem and Gerizim added numerous edits 
and glosses to clarify obscure and confusing items in the text; in 
addition, I believe that they addressed the perceived incompleteness in 
the narrative by inserting additional stories that were thought to reflect 
ancient traditions about the events and characters in the Torah.” 
In Numbers, the material dating to the sixth compositional stage is 
quite extensive—perhaps because the original wilderness narrative 
was relatively brief and omitted numerous stories and traditions that 
seemed relevant to the priestly authors of the fourth century. 

I assign nearly all the material that I translate as parenthetical 
remarks to the sixth compositional stage. In addition to those glosses, 
clarifications, and comments, I assign the following material to this 
compositional stage: 





23 All the books of the Torah, as well as the books of the Former and Latter Prophets 
and many of the books of the Writings, would have been edited in the way Iam 
describing here during this period. 
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—End of P41 and end of P42. The authors of the sixth composi- 
tional stage have added a brief reminder here regarding how Yahweh 
communicated with Mosheh in the Meeting Tent at the end of P41 and 
they have added a reminder of how the lampstand was constructed 
at the end of P42. Their comments about the treaty chest are based on 
material in Exodus P42,1, and their comments about the lampstand are 
based on Exodus P44 and P63. 

—P45,1, excluding the beginning. The material following the open- 
ing two sentences of this parashah reads as a sort of exploration of the 
practicalities of being guided by Yahweh’s cloud, and I believe it was 
most likely added in the sixth compositional stage, as it bears none of 
the usual signs of the authors of the fourth and fifth stages. 

—First half of P47,1. This material appears to preserve a fragment 
of a longer story about Mosheh’s father-in-law. The story here in 
Numbers is inconsistent with the stories in Exodus—his name is Ho- 
vav, whereas in Exodus, he is called Yithro, Yether, and Re’u’el; in 
addition, Mosheh sends him away from Siynai in Exodus P32, so it is 
surprising to see him reappear in Numbers. It is difficult to under- 
stand the authors’ rationale for preserving this fragment about Hovav. 
My best guess is that one of the primary motivations was the desire 
to preserve what they believed were other ancient traditions in order 
to enhance the authority of their text, even if these traditions created 
inconsistencies in the narrative. 

—P47,2. This parashah appears to preserve two ancient war cries 
associated with Yahweh’s “battle-chest.” The battle-chest features 
prominently in the book of Samuel” and likely was a genuine feature 
of Yahweh’s cult in Jerusalem during the period of the monarchy. To- 
ward the end of the monarchy, the authors of Deuteronomy must have 
reconceived Yahweh’s battle-chest as the treaty chest; in this chest was 
stored the treaty between Yahweh and his people, which made him 
their god and them his people. Given the connection with the treaty 
chest, it is natural to see why the authors of the sixth compositional 
stage might have wanted to preserve these ancient war cries. 





24 The battle-chest is mentioned nearly sixty times in the book of Samuel, with the 
first mention in P4. 
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—Edits to P48. The authors of the sixth compositional stage have 
added the explanatory gloss about the man. 

—Edit to P51,1. The authors have added a short clarifying gloss to 
the description of how Yahweh speaks directly to Mosheh. 

—Edits to P53 and to P54. The authors of the sixth stage have added 
several parenthetical comments in P53 that provide the reader with 
additional background detail and explanatory information, and they 
have added the gloss about the Amaleqites and Kena‘anites in P54. 

—P58 - P58,1. These two brief parashot portray the non-observance 
of the Shabbath as a capital crime. This view is consistent with the 
addition about the Shabbath made to Exodus P51, which I understand 
to be very late. On that basis, I have assigned the two parashot here in 
Numbers to the sixth compositional stage. 

—P59. This parashah presents the practice of placing tassels on 
garments as ordained by Yahweh; it is an exhortation to the pious to 
treat the tassels as a reminder of Yahweh’s commandments and to 
behave accordingly. The attitude expressed is a late concept, and for 
that reason I place this parashah in the sixth compositional stage. 

—Glosses to P70. The authors of the sixth stage added a gloss 
clarifying the subject of the sentence at the end of the parashah. 

—P70,1. This short parashah relates a story about the Yisra’elites’ 
conquest of the king of Arad and the extermination of his people. The 
story reads as an old etiology for the name of the town of Hormah; 
I presume that it was inserted into the wilderness narrative because 
of its similarity to the other “conquest” materials found in Numbers. 
Because the parashah doesn’t fit neatly with the conquest material from 
the first compositional stage, I have placed it in the sixth stage. 

—Second half of P71 and all of P71,1. The material about the 
Yisra’elites’ itinerary in P71 and P71,1 and the associated glosses are 
poorly integrated into the larger wilderness narrative, and largely for 
that reason I have assigned all this material to the sixth stage. For the 
same reason, I have assigned the song of the well in P71,1 to this stage. 

— The first and third epigrams in P72. Three epigrams appear in 
p72. The second epigram fits well with the narrative, whereas the first 
and third do not. It is easy to see how the editors and authors of the 
sixth stage might have wanted to insert the two additional epigrams 
here given the similarity in subject matter with the second epigram. 
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— The final epigrams in P72,1 and the material about Midyan. The 
editors of the sixth compositional stage have appended four epigrams 
after Bil‘am’s concluding epigram—one epigram about Amaleq, one 
about the Qenites, one about El’s omnipotence, and one about Cyprus. 
It is possible that these epigrams were actual sayings associated with 
Bil‘am the seer, and so were inserted into the text here even though 
they disrupt the narrative and have no relation to what precedes. In 
addition, I think it likely the authors of the sixth compositional stage 
inserted the material about the Midyanite elders in acknowledgement 
of Midyan’s culpability in the “Pe’or affair” and the resulting hostility 
between the Yisra’elites and the Midyanites. See note 72,1b above. 

—Conclusion to P74. The final sentence of this parashah reads as an 
addition to the text, and is in keeping with many of the edits made 
during the sixth compositional stage. 

—Edit to P76,6. The authors of the sixth compositional stage have 
added the parenthetical comment about Tzelophhad and his daugh- 
ters to the account of the final census of the Menashshehites. 

—P77,2 - P78. These parashot relate the story of Tzelophhad’s daugh- 
ters and their desire to ensure their father’s descendants receive prop- 
erty with the Yisra’elites. I believe this material likely represents a story 
about a Samarian legal tradition that the priestly leadership in Ger- 
izim inserted into the text—note that Tzelophhad is from Menashsheh, 
which is associated with the northern tribes. 

—Edit to p79. The authors of the sixth compositional stage have 
added the parenthetical comment at the end of the parashah remind- 
ing the reader of the name of the place where Mosheh and Aharon 
disobeyed Yahweh. 

—P80 - P83,9. The subject of these parashot is the sacrificial calendar; 
it details the offerings made daily, as well as the offerings for the Shab- 
bath, the new moon (=first day of the month), the Passover festival, 
the Festival of Weeks, and on days of special religious assembly. These 
parashot would also fit well with the fourth compositional stage; I have 
assigned them to the sixth because I believe that if the authors of the 
fourth compositional stage had written them, they would have made 
this material part of the cultic instruction given at Siynai. 

—Edit to P85. I believe the parenthetical comment about the 
Yisra’elites killing Bil‘am Be’orsson was added to the text in the sixth 
compositional stage, perhaps in reflection of a tradition then circu- 
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lating that had its origins in the idea that he was responsible for the 
Peʻor affair (as indicated by P85,1); on Bil‘am’s involvement in the Pe‘or 
affair see note 85,1b above. 

—Middle of P86,1. The authors of the sixth compositional stage 
have expanded Mosheh’s speech to the Gadites and Re’uvenites by 
working in a reference to the promise to Avraham, Yitzhagq, and 
Ya‘aqov and they have strengthened Mosheh’s argument by adding 
the reminder of how Yahweh punished the Yisra’elites following their 
refusal to trust Yahweh and enter the land from Qadesh Barnea. 

—NMaterial about Menashsheh in P87. The earliest version of P87, 
which dates to the first compositional stage, concerned only the grant 
of land to the Re’uvenites and Gadites. The authors of the sixth stage 
were aware of traditions about the occupation of land east of the 
Yarden by the clan of Makiyr Menashshehsson and have appended 
this material to the parashah in order to fill the gaps in the previously 
incomplete story. 

—P88 - P88,1. These two parashot represent the itinerary of the 
Yisra’elites on their desert journeys from Egypt to Mo’av. The form 
of the itinerary—a simple list of the individual “stages” along the 
journey—and the fact that it contains many place names not otherwise 
mentioned in the Exodus-Numbers narrative suggest that it is based 
on an independent document that was available to the authors of 
the sixth stage. The authors of previous stages perhaps knew this 
document and used it as a source, but it was the authors of the sixth 
stage who “completed” the narrative by inserting it into the text. 

—End of P89. The final paragraph of this parashah—Mosheh’s 
summary statement as well as the concluding parenthetical comment— 
appear to have been added by the authors of the sixth compositional 
stage. Note in particular the references to the grant of land east of the 
Yarden to half the tribe of Meneshsheh. 

—Possible addition of the last section of P92. The final set of case 
laws in P92 are only tangentially related to the preceding material 
about the towns of refuge. While I have attributed this material to the 
third compositional stage, it is possible that it was added instead by 
the authors of the sixth compositional stage. 

—p93. The authors of the sixth compositional stage have inserted 
at the end of the book the conclusion to the story of Tzelophhad’s 
daughters, the first half of which they inserted as P77,2 - P78. 
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Schema for the composition history of Numbers 
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